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PREFACE 


The Ayaro (Skt. ACARANGA SUTRA) begins with the 
quesf for the soul. Even as the starting point of the philo- 
sophy of Vedanta is the Sutra: athato brahma jijidsa'"'Now 
begins the quest for the Supreme Reatity (Brahma)j'"1, the 


starting point of Jain Philosophy is gthato at ma <jijindse 
"Now begins the quest for the soul." 


Meaning of Acara: That the soul exists, that it is eternal 
as well as ephemeral, that it itself is the doer of actions as 
well as the enjoyer of their fruits, that there is "bondage" 
and there are causes of it; that there is "liberation" and 
there are means to attain it~ these are the basic prin~ 
ciples on which rests the edifice of the Jain Ethics or 
acara. As the Acaranga elucidates all these, it may be 
spoken of as a treatise on/dc@ra or spiritual conduct. 

According to Jain philosophy, neither mere knowledge 
of philosophy nor mere practice of moral conduct can help 
one to attain liberation. It is the proper synthesis of both ~ 
knowledge and conduct—that leadsto the final emancipation“, 
It is therefore,not possible to keep these two in water- 
tight compartments. The present canonical text, however, 
mainly deals with the 2c@va, and hence it may be spoken of 
as the ''Book of Gca@ra", 

The term ac@ra, as it was used by Bhagav&4n Mahavira, 
does not connote mere moral conduct, but it was used in a 
wider sense. According to him, &c4Gra is of five kinds, viz., 
knowledge,’ faith, self-discipline, austerities and spiritual 
exertion. Thus it is clear that @c@rq includes all the three 
knowledge, faith as well as self-discipline (or spiritual 
conduct), which are the right means of achieving liberation. 


1. Brahma-Sitra , 1/1. 
2. Suyagado, 1/12/11: Ehranisy vijjacaranam pamokkho. 


Hs 
bs 


As the Aca@ranga Siitra descrites the means of achieving 
liberation, it has been called the essence of the entire Jain 
Instruction”. 

Samatva which stands for the practice of both "Equani- 
mity'"' and Equality" forms the basis of the science of ethics 
prescribed by Bhagwan Mahavira. That is why, the Aca~ 
ranga Siitra states that one who perceives equality” in all 
living beings and observes "equanimity" in all sorts of 
variouS opposite situations created by gain and loss, 
pleasure and pain, living and dying, applause and condemna~ 
tion, and honour and insult, would never indulge in any ac- 
tion which is against the ethical code: sammatta-damsi na 
karei pave n4. 


Performance and Renunciation of Karma: The karma- 
yoga i.e., disciplined performance of action and the karma- 
samnyGsq i.e., renunciation of action have been the sub- 
ject of debate for thousand of years in Indian systems of 
religion, all of which have enjoined the renunciation and 
performance of karma 2 a smaller or greater degree. 
When the Bhagavad -Gita® sings: "na hi de hab hrta Sakyam 
tyakium karmanyagesatah", ''No living organism bound in 
bodily existence can renounce karma completely", it strikes 
the right note. In light of the fact that the body and activity 
are inseparable, we can speak of the renunciation of karma 
only in a very limited sense. How then can renunciation be 
defined? Various criteria of renunciation have been_laid 
down to answer this question. For instance, the Ayaro 
draws a line of demarcation between the spiritually discip- 
lined and indisciplined actions, and defines renunciation as 
relinquishment of the latter6, And the Gitd explains re- 
nunciation in terms of giving up of attachment to actions 
and desire for their fruits. 


3. Acaranga Niryukti, verse 9: "Ittha ya mokhovao esa ya 
s@ro pavayanassa, 


4. Aydro, 3/28. 
5. Gita, 18/11. 
6. Aydro, 1/7 
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One may see verbal difference in the above definitions, 

but it would not be right to infer that they differ in mean- 
ing. For performance of actions infused with attachment 
and desire for the fruit amounts to spiritually_ indiscip- 
lined actions. Thus both the Ayaro and the Gita" extol the 
Same ideal of renunciation. Yet it is strange that two 
different traditions have evolved from the philosophies of 
the two sacred texts. The tradition based on the Gifd lays 
emphasis on idea of performing actions, but does not seem 
to give weight to theidea of giving up attachment and desire 
for gaining fruits of actions. On the other hand, the tradi- 
tion that emerged on the basis of the Ayavo seems to have 
given stress on mere renunciation of actions but failed to 
give proper weight to the idea of renunciation of attach- 
ment, aversion and desire. Thus both the traditions had 
originally accepted the same ideal, but in course of time 
they began to proceed in different directions, and the verbal 
differences made them appear different. 

Bhagavan Mahavira, however, never insisted on the re- 
nunciation of all actions in the very first step of Sadhana. 
For the beginners he eee the need for purifying 
actions. The Ayaraciula 8 (i.e. the appendix to the Ayaro) 


explains Bhagawan Mahavira's position in the following 
words: - 


7. Gitd, 18/9: 
Karyamityeva yatkarma, niyatam kriyatérjuna! 
Sarhgarh tyaktva phalam caiva, sa tyagah sattviko matah. 


8. Aydracila, 15/72-76: 
na sakké na soum sadda, soyavisayamagata, 
ragadosa u je tattha, te bhikkht parivajjae. . 
no sakka riivamadatthum, cakkhuvisayamagayam, 
ragadosa u je tattha, te bhikkh& parivajjae. 
no sakka na gamdhamagghaum, nasavisayamagayam, 
ragadosa u je tattha, te bhikkht parivajjae. 
no sakka na raSamandsaum, jihavisayamagayam, 
ragadosa u je tattha, te bhikhii parivajjae. 
no sakk& na samvedeum, phasavisayamagayam, 
ragadosa u je tattha, te bhikkhu parivajjae. 


iv 


"It is impossible not to hear words within the reach of 
the sense of hearing, but it is possible not to be attached 
or averse to them. An ascetic should not, therefore, bea 
victim of attachment and aversion tothe objects of the sense 
of hearing. Similarly, it is impossible not to smell, taste, 
see and touch objects within the reach of the sense-or- 
gans of smell, taste, sight and touch, but it is possible to 
give up attachment and aversion to them. The ascetic 
should not, therefore, become a victim of attachment and 
aversion, 


Ascetic conduct (@cara) consists in doing actions unmoti- 
vated by attachment and aversion. According to the Acd- 
vanga,” that man is deemed to be the possessor of right 
knowledge whose actions are not sullied with attachment or 
aversion. Bhagavan Mahavira has expounded several forms 
of such conduct. The foremost among them is ahimsd or 
non-violence, The first chapter of the Acaranga deals with 
this theme at length. The ensuing chapters give directions 
in regard to the cultivation of feelings of non-violence, non- 
possessiveness, celibacy, non-attachment, truth,etc. This 
code of conduct may in fact be spoken of as the ‘code of 
equanimity'. 


Lord Mahavira was the propounder of the philosophy of 
equanimity. He showed how human life could betransformed 
in the light of this doctrine. He did not forcibly impose any 
discipline on his followers, but allowed them the freedom of 
choice. He said, "One who sees things needs no instruc- 
tion. "l0 "One who has the right vision begins to see the 
world and himself in a different light! “Annaha nam pasae 
pariharejja".”? 


9, Ayaro, 1/13: 
jassete logamsi kamma-~ Samarambha parinnaya 
bhavamti se hu muni parinnayakamme. 


10. Ayaro, 2/85: 
uddeso pasagassSa natthi. 


11. Ay@ro, 2/118. 


It gives me very great pleasure to see this great code of 
conduct based on the philosophy of transforming life in the 
light of the concept of equanimity published on the eve of 
the Twentyfifth Centenary of Bhagavan Mahavira. 


— Acharya Tulsi 
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INTRODUCTION 


1. The first {rutaskandha of the Aya@ro represents an 
early phase of the. ascetic ideology, and the language and 
metres of the work are directly derived from the Vedic 
idiom. The terminology used in the text is related to an 
earlier state of Nirgranthism and is at the same time 
the harbinger of its later development as a system of 
morality and religion with its own definite disciplinary code, 
The text opens with a passage which embodies the perennial 
concern of philosophers, doubts that embarrass their minds. 
The cosmic doubt of the Vedic seer — kuta a@jata kuta iyam 
visrstih (from whence did it sprint forth, from whence did 
this creation emanate?)- finds its counterpart in the 
Ay&@ro's query about the self— ke aham asi, ke va cute 
pecc® bhavissami2 (what was I, what shall I be in the next 
birth after departure from here?)— which is remiriscent 
of a heresy recorded in the Majjhima Nik@ya3- ayam nu 
kho satto kuto agato, so kuhimgami bhavissati (whe efrom 
indeed this being come, where shall he go?). Mortifica- 
tion of the flesh for the regeneration_of the spirit is the 
quintessence of the philosophy of the Ayéro which is rep- 
lete with exhortations to the spiritual aspirant to subjugate 
the passions through infinite endurance of hardships and. 
relinquishment of wordly interests. "Stoutly tolerating the 
(unpleasant) sound and touch and subduing the lust for life, 
the saint, true to his saintliness, mortifies his body born 
of past karma; he subsists on the stale and insipid (food), 
being courageous and equanimous; he is indeed the saint, 
who has crossed the flood and is rightly designated as one 
‘who has crossed', 'who is emancipated', 'who has with- 
drawn himself' - thus do I say'4, Infact, the biography of 
Mahavira in the Ayaro, chapter IX, which undoubtedly is 


4 Rgveda, X, 129.6. 
2.1, 1, 1.2. 

3.0, p.12 (NNMEdn). 

4. Ayaro, 1, 2.6.161-5: 
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the oldest and at the same time absolutely free from my- 
thology, is an illustration of the extreme type of asceticism 
adumbrated in the text. We shall see in what follows the 
religio-moral spirit that characterized the age of Mahavira 
and has found vent through the pithy sayings and pregnant 
expressions which are so abundant in the work under re- 
view. 

2. Now to come to the pithy sayings, they cover a large 
number of themes, namely, rejection of violence or non- 
violence, bondage and emancipation, fearlessness, friend- 
ship, attachment to life, diman in its empirical and trans- 
cendental. aspects, mysticism, renunciation, asceticism, 
clusters of essentially connected concepts, prophetic  in- 
junctions (prajiapand@), and such other subjects which offer 
copious insight into the moral and spiritual background of 
Mahavira's teachings. 


(i) Non-violence: The man of violence (damda)is indeed 
he who is unmindful and addicted to wordly pleasures), 
Above, below, and in front, people indulge in ‘violent acti- 
vities against living beings individually and collectively in 
many ways; discerning this, a wise man neither himself 
inflicts violence on these bodies, nor induces others to do 
SO, nor approves of their doing so®, The unwise are sleep- 
ing, the wise are awake; know that pain is the cause of evil 
in the world; knowing the welfare of the world, one should 
eschew weapons of violence’, 


sadde ya phitse ahiyisamina 
nivvimda namdim iha jviyassa 
muni monam samadaya, dhuge kamma -sariragam 
pantam liham sevamti vir® samattadamsino 
esa oghatitare muni, tigne mutte virate, viyahite tti be mi 
5. ibid. I, 1.4, 68-69: ; 
| virehim eyam abhibbiiya dittham, samjatehim 
saya jatehim saya appamattehim 
je pamatte gunatthie, se hu damde pavuccati 
ibid. I, 8,1.17-18: 
udgham aham tiriyam dis&su, savvuto savvavamti 
ca yam padiyakkam jivehim kamma-samarambhe qam 
tam parinnaya mehavi neva sayam etehim kaehim dagdam samarambhe- 
ji3, yevapnehim etehizp kZehim daygam samBrambhavejja, 
nevanne etehim kaehim damdam Samarambhamte vi samanujanejja 
7. ibid.J, 3.1.1-3: 
sutta amunl sava, mupino saya jagaramti,loyamsi jaya ahiyaya 
dukkham,samayam logassa janitta, ettha satthovarae 
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(ii) Bondage and Emancipation: Bondage and emanci- 
pation are within yourself - bamdha-pamokkho tujjha ajjhat- 
theva8, Blinded and immersed in worldly pleasures, the 
fool with bondage unsevered and attachment not cut off, 
dwells in darkness, being ignorant, and is never able to get 
at the command9. Attached to things sensual, they bewail 
bitterly, and on account of desires, fail to get at emanci- 
pation!9, Man! restrain thyself, and thus thou shalt be 
enrancipated from suffering!1, 


(iii) Fearlessness: The unmindful is beset with fear on 
all sides; for the mindful, there is no fear from any sidel 2, 


(iv) Friendship: Man! thou art thy own friend, why 
wishest thou for a friend beyond thyself!3, 


(v) Attachment to Life: All beings are fond of life, they 
like pleasure, dislike pain, disfavour injury, wish for long 
life, long for survival; life is dear to alil4, 


(vi) Atman in its Empirical and Transcendental Aspects 
There are beings who are blind, sunk in darkness; they ex- 
perience ups and downs, indulging in an activity (anew) for 
the first time, or repeating it many timesl5. Having con- 


8. ibid. I, 5. 2.36. 
9. ibid. l, 4. 4.45: 
yetthim palichinnehim, Byanasoya-gadhie bale 
avvocchinnabamdhayge, anabhikkamtasamjoe, 
tamamsi avijanao apae lambho yatthi tti bemi 
10, ibid. I, 6.1.7: 
riivehim satta kalupam thanamti, 
niyanao te na labhamti mokkham 
ll. ibid. I, 3.3. 64: 
purisa! attanameva abhinigijjha, evam dukkh® pamokkhasi 
12. ibid.J, 3.4.75: 
Savvato pamattassa bhayam, savvato appamattassa natthi bhayam 
13. ibid.I, 3.3. 62; 6 
purisa! tumameva tumam mittam, kim bahiya mittamicchasi ? 
14, ibid, I, 2, 3, 63; 
Savve pana piyauya suhasaya dukkhapadikila 
appiyavaha piyajivigo jiviukama . 
savvesim jiviyam piyam 
15. ibid. J, 6.1.9-10: 
Sampti pana amdha tamamsi viyahiya 
tameva saim asaim atiacca uccavayaphase padisamvedemti 


tained the stream, leaving the world, the great (soul) be- 
comes free from karma and knows and perceives (the truth) 
and does not desire (anything), being introspective; having. 
comprehended the coming and going, he crosses the path of 
birth and death, being established in perfection (viz. the 
state of emancipation)! §, For the seer, there is no need of 
instruction!’. Of one who is free from karma there exists 
no description. It is karma that gives rise to (the necessity 
of) imposition (of characteristics)18, 


iva) Mysticism: The wise is neither bound nor libe- 
ratedl9, The @man is the knower, and the knower is the 
aiman: that by which one knows is the atman29, The libera- 
ted state is not expressible through language; nor is it am- 
enable to reasoning; intellect does not penetrate there; the 
passionless (4iman) is conversant with the nature of 'what 
is without support! (viz. emancipation); he is neither long 
nor small......neither feminine nor masculine nor other- 
wise (neuter)...... there is no analogy; it is formless 
existence; there is no condition of the unconditioned2!, 


(viii) Renunciation: Such person is rightly called ‘house- 
less' who is straightforward, follows the right path, and 


16. ibid. I, 5.6.120-122: : 
vigaettu soyam pikkhamma, esa maham akamm{ japati paSati 
pagilehae pavakamkhati, iha dgatim gatim parinnaya accei 
jai-maranassa vattamaggam vakkhaya-rae 

17. ibid. I, 2.3.73: 

" uddeso pasagassa natthi 

18. ibid. I,3.1.18-19: 
akammassa vavahiaro na vijjai 
kammuya uvahi jayai 

19. ibid. 1, 2. 6.182; 
kusale puna no baddhe, yo mukke 

20. ibid. I, 5.5.104: 
je aya se vinnaya, je vinnayd se aya,jena vijanati se aya 

21. ibid. 1,5. 6, 123-140: 

Savve sara niyattamti 

takka jattha ya vijjai 

mai tattha na gahiya 

oe appatitthanassa kheyanne 

se ma dihe, na hasse.........- 

na ittHi, ga purise, ga annaha....... 
uvama ya vijjae 

artivi satt® 

apayaSsa payarm natthi 
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practises deceitlessness“2. Emancipated indeed are those 
who are gone to the other shore; conquering greed through 
non-greed, he does not addict to pleasures that might offer 
themselves; being free from greed, he renounces the world; 
ceasing to act, he knows and perceives (the truth); he has 
no desires because of his insight; he is rightly called 
thouseless! 23 


(ix) Asceticism: The sixth chapter called Dhuya -Ajjhay ~ 
ana contains material which is definitely the precursor of 
the dhutavga of early Buddhism. Dhuta stands for austerities 
which wash away the passions. The sage who is well 
versed in the dhamma and firm in the discipline of auste- 
rity (vidhiitakappe) is always the destroyer of the effects of 
karma; to a monk who has given up the garment, it does 
never occur; my clothes are torn, I shall beg for new 
ones... such unclothed monk, while thus exerting himself 
in the discipline, is often exposed to the (harsh) touch of 
grassblades, of cold, heat, gnats and mosquitoes; he en- 
dures such other various hardships, remaining unclothed in 
order to move light; he is wellestablished in penance as pro- 
pounded by the Exalted One; realising this in full and in all 
respects, he should rightly comprehend equanimity 24, of 
the enlightened ones the arms are emaciated and flesh and 
blood are reduced to the utmost25, "Look at (the state of) 
22. ibid, {, 1.3.35: 

se jaha vi anagdre ujjukade niyagapadivanne amayam 

kuvvamane viyAahie 


23. ibid. 1, 2.2,.35-39: 
vimukka hu te jan% je jana paragamino, lobhamalobhena 
dugamchamane laddhe kame nabhig3ha. vinaittu lobham 
nikkhamma esa akamme janati-p&sati padilehaie navakamkhati; 
eSa anagaretti pavuccati 


24. ibid.!I, 6.3.59-65: 
eyam khu muni 4yanam saya suakkh3yadhamme vidhUtakappe 
njjhosaitta. je acele parivusie tassa gam bhikkhussa no 
evam bhavati-parijunme me vatthe, vattham jaissami....... 
aduva tattha parakkamamtam bhujjo acelam tana-phasa 
phusamti, siyaphasa phusamti, teuphasa phusamti, damsa-masaga- 
phasa phusamti, egayare anpayare virlvartive phase ahlyaseti 
acele laghavam agamamane. tave se abhisamannagae bhavati. 
jaheyam bhagavata paveditam tameva abhisamecca savvato 
Savvattse samattameva samabhijaniya 

25. ibid. I, 6.3. 67: 
agayapanpananam kisa baha bhavamti, 
payanue ya mams&a-sonie. 
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attachment; men are bound by fetters, sunk in spirit and 
overpowered by lust; be not, therefore, afraid of hardship. 
He who is perfectly and completely enlightened about the 
acts of violence and from whom even his robbers do not 
fear harm, is indeed one who has shaken off anger, pride, 
deceit and greed; he is indeed worthy being called 'the meta- 
morphosed one'—thus I say. Such person, on account of 
his renunciation of the body, is considered as standing ‘in 
the forefront of the battle'. He is indeed the sage who has 
reached the other side. Even on being killed, he stands 
still like a beam approached by death, courting death as the 
dissolution of the body - thus I say''26, This discipline unto 
death finds its consummation in the eighth chapter called the 
Vimoha -Ajjhayana (chapter on liberation). 


(x) The Clusters of Essentially Connected Concepts: 
Our text contains clusters of words connoting similar con- 
cepts which throw a flood of light on the evolution of those 
concepts——the history of their origin and the later course 
of their development. Thus, for instance, the cluster— 
ayavadi, logavadi, kammavadi; sash dad (respectively, 
believers in soul, world, karma, action)? represents the 
early stage of the doctrine of soul and rebirth in Indian 
philosophy. Similarly, the bunch— pana (breathing), bhiita 
(existing), jiva (living), satta (sentient-creature)28 — indi- 
cates the divergent conceptions of the principle of soul in 
our ancient thought. On the other hand, the group —ga7ytha 
(bondage), moha (delusion), mara (death), niraya (hell)29— 


26. ibid, I, 6.5. 108-113: 
tamha samgam ti pasaha, gamthehim gadhiya nara visaypa 
kimavippiya. tamha 10ha0 po parivittasejja, jassime arambha 
savvato SavvattSe suparinnaya bhavamti jesime lUsino no 
parivittasamti, se vamts koham ca mBnam ca mayam ca lobham 
ca esa tutte viyahite tti bemi 
kayezssa viovae esa samgsmasise viyahie, se hu 
paramgame muni avi hammam4&ne phalagavayatthi kdlovanite 
kamkhejja kalam java sarirabheu tti bemi. 


27. ibid. ly 11% . : 
se ByAvai logavai kammévai kiriyaeai. 

28. ibid. 1.4.1.1. 

29, ibid. 1,1.6.134. 
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Stands for the cause as well as the state of worldly life in 
the earlier phase of the ancient religions of our country. In 
I. 2.4.92, the terms dukkha (suffering) and yaraga-tirikkha 
(hell-animal) are found added. The cluster— @tavam, ndna- 
vam, veyavam, dhammavam, bambhavam Gre sPecUv ey. 
established in @tman, knowledge, Vedas, dharma, Brahmana)30 
refers to the state of interaction of the Brahmana and 

ramana cultures, which gave rise to an integrated Indian 
culture in later times. The highest achievements of the 
spiritual aspirant are grouped together in the bunch — 
samti (peace), virati (abstinence), uvasama (calmness), 
nivvana (liberation), soyaviya (purity), ajjaviya (upright- 
ness), maddaviya (modesty), l@ghaviya (lightness), anat} - 
vattiya (non-transgression)31, The cluster - hiyam (good), 
suham, (blissful), kRkhemam (wholesome), nissesam (com- 
plete), anugamiyam (favourable)32 represents the different 
aspects of the ancient concept of the highest good, the sum- 
mum bonum of the spiritual disciplines. The firm convic- 
tion about a particular doctrine was expressed by any of 
these words — ditthi (view), mutti (faith, Cf. Pali adhimutti), 
bigahieera ee idea), sayyna (notion), nivesana (per- 
suasion)3 


(xi) Prophetic Injections (Pannavanad): Our text con- 
tains a few excerpts which are given as universal injunct- 
tions of the Exalted Ones, past, present, and future. These 
passages are definitely of very great antiquity, if not the 
words of the Nayaputta himself. One such excerpt is given 
at the very outset of Chapter IV, called Sammatta-Ajjhayana. 
It runs as follows: Thus. do I say—the Avahamtas {the 
Revered Ones) and the Bhagavamtas (the Lords) of the past, 
present and future, all say thus, speak thus, enjoin thus 
(evam pannavamie), explain thus —all breathing, all exist- 
ing, all living, all sentient creatures should not be killed, 
nor treated with violence, nor abused, nor tormented, nor 
driven away. This is the discipline which is pure, eternal, 
inalterable, and declared by the enlightened ones. who have 


30, ibid.1,3.1.4, 

31, ibid. I, 6.5, 102. 
32, ibid. I, 8.4.61. 
33. ibid. 1,5. 4. 68, 
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comprehended (the nature of) the world?4, Non-violence is 
always the theme of these injunctions. 

3. Our text provides a vivid picture of the ascetic life 
that dominated the society of the days of Mahavira and 
Buddha. Some of the expressions used in the text are, in 
fact, the prototypes of what we find enunciated in the sys- 
tematic works of early Jainism and Buddhism. The moral 
and monastic discipline of the Jainas which was codified in 
later times are discernible here in a rudimentary form 
couched in expressions which are pregnant with principles 
that served as a bridge between the ascetic codes of the 
pre- and post-Mahavira periods. Even the five Mahavratas 
(great vows) which have the universal sanction of all 
schools of Indian philosophers are here only in the process 
of evolution. There are also ideas and concepts that gave 
way to their nearby counterparts which gained currency in 
the changed set-up. We shall here study a number of such 
amorphous expressions to see how they contributed to the 
evolution of concepts which later on became static and solid 
in their connotation. 


(i) The Five Mahavratas (Great Vows): Of the five maha- 
vratas of later days, the first, viz. ahimsd@,has found place 
in our text in numerous contexts, and is indeed the persis- 
tent theme dominating over all other principles that consti- 
tuted the moral life of those times. All types of himsa@ per- 
petrated on all kinds of beings, beginning from the one- 
sensed organisms up to the fully developed five- sensed 
beings, are condemned. The words damda (panel instru- 
ment) and sattha (weapon of violence) are “repeatedly used 
to denote violence. A person whois careless (pamatte}) in his 
conduct and is engrossed in sensual pleasures (guyatthite) 
is called damda (panel instrument)35, All suffering is due 


34. ibid. I, 4.1.1: 
se bemi-je ya aylya je ya paduppanna je ya agamessa 
arahamta bhagavamto te savve evamaikkhamti, evam bhasamti, 
evam pannavemti, evam pariivemti-savve pana savve bhiita 
Savve jiva savve satta na hamtavva, ya ajjaveyavya, na 
parighettavvd, na paritaveyavva, gpa uddaveyavva, 
esa dhamme suddhe niyie sasae samicca loyam kheyanneh - 
im paveiiye. 

35. ibid. I, 1.4.69: 
je pamatte gunatthie, se hu damde pavuccati. 


to hims4 qua-Grambha (vidient action)35, The word _sacca 
(truth) which is the designation of the second mahavratia 
is used with a special connotation in our text. Sacea stands 
far the word of the Enlightened One, that is, the discipline 
propounded by Him37, and not simply 'desisting from false- 
hood'. The third traditional mahavrata , viz. (desisting 
from) adinnadana (unauthorized appropriation) is men- 
tioned immediately after (desisting from) sattha (weapon 
of violence)38, This second position occupied by the tradi- 
tionally third mahavrata tallies with the Buddhist custom 
of placing it at the second place in the list of $f/as. As 
regards the traditional mahavrata of brahmacarya (celi- 
bacy), our text usually mentions it as 'vasitt® bambhacer - 
amst! (practising monkhood, literally ‘living in chastily')39. 
{tis also used singly on one occasion40, The use of the 
expression 'bambhavam' as synonymous with 'dhammavam 
also points to a wider connotation of the word 'bhambha- 
cera'41, The mahavrata of aparigraha (non-possession of 
property) is stated through the phrase 'pariggaham amama - 
yamaye' (not attached to the possessions)42, hich does 
not formulate the vow in the fashion of its traditional defi- 
nition. The indefinite nature of this vow in the Buddhist 
tradition confirms the position of our text in the matter. 
This review of the state of mahavratas in the first Srutas - 
kandha of the Ay@ro clearly demonstrates the uncrystal- 
lized forms of the great vows in those days. A passage of 
the Ayfiro deserves our consideration in this connection, 
It mentions a discipline of three j@mas43, which, if ex- 
plained in the context of sfttras 1.8.1.3-5, might stand for 


36. ibid. I1,3.1. 13 &4.3, 29: 
arambhajam dukkhaminam ti nacca. 
37, ibid. 1,5. 5.95: 
tameva saccam nisamkam jam jinehim paveiyam, 
38 ibid. I, 1.3.58 & 1,8.1.4. 
aduva adinnadanam; 
aduva adinnam@iyamti 
39, ibid. I, 4.4.44; I, 6.2.30 & I,6.4,78, 
40. ibid. I, 5.2.35; 
etesu ceva bambhaceram ti bemi 
41, ibid. 1, 3.1.4. 
42. ibid. I, 2.5. 88. 
43. ibid. 1, 8.1.15: 
jam@ tingi udahiya 


xvi 


the great vows of panaivayao veramayam (desisting from 
killing), adigyadanado veramanam (desisting from theft) 
and musadvaydo veramanam (desisting from falsé speech), 
the meaning of mus@vayd. being analogous to that given in 
the Tattavarthabhasya, VII.9, which appears to be a faith- 
ful record of the original content of the vow. These sutras 
run as follows: 


(3) ihamegesim ayaragoyare no sunisamte bhavati, te 
iha avambhatthi anuvayamaya hanamingG, ghayamana, hanato 
yavi samanujanamdanda; (4) aduva adinyamaiyamti; (5) aduva 
vadyao anes, tam jaha ~- atthi loe, natthi loe, dhuve loe, 
adhuve loe.... That is "(3) Some people are not well ins- 
tructed as reuards the subject of conduct; they are desirous 
of actions, repeat them in words, they kill (creatures), 
make others kill and approve of (such acts); (4) or, they take 
what has not been given to them; (5) or, they pronounce di- 
vergent opinions, viz., 'the world exists', 'the world does 
not exist!, the world is eternal', 'the world is non-eternal', 
and so on." Here the content of the siitra no.5 may be in- 
terpreted as standing for musa@vaya (false speech) of later 
times, and we have the Tattvarthabhasgya, V11.9, which ex- 
plains the vow in a similar fashion, to endorse such inter- 
pretation. The traditional great vows as reflected in our 
text are thus the precursors of the classical codification of 
the subject in the other Agamas and the treatises. The 
word ‘vrata! (vow) i8 also conspicuous by its absence in 
our text. 


(ii) The Marga (path): The classical definition of the 
moksa-mérga (path of emancipation) is consisting in sam- 
yag-darsana (right view), samyag-jidna (right knowledge) 
and samyak-caritra (right“conduct) is absent. A very 
simple, though immensely poignant,, description of the path 
of emancipation has found vent in the statement: se kitfati 
tesim samu{thitayam nikkhittadamdayam samanitanam payna- 
yamamtiyam iha muttimaggam (He, the Exalted One, here 
propounds the path of emancipation to those who are exert- 
ing their spiritual vigour, have given up weapons of violence, 
are practising meditation, and are full of penetrating wis- 
dom)#4, The Spiritual vigour, mentioned here, stands for 


44, ibid. I, 6.1.3. 
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virya (energy) which is the sine quanon of all spiritual 
activity, rejection of violence is the epitome of the Silas, 
and the elements of samadhi (meditation) and prajna (pene— 
trating wisdom) are clearly mentioned in the statement. 
Sila, samadhi and prajiia, which are traditionally known as 
constituting the Buddhist path of emancipation, are thus 
succinct in the above description. As regards the samyag- 
dargana of Jainism, it is expressed by the term damsana in 
the following passage: se vamtakoham ca mayam ca mayam 
ca lobham ca; etam passagassa damsayam uvaratasatthassa 
paliyamtakarassa Gyanam sagadabbhi (he conquers anger, 
pride, deceit, and greed; this is the view of the seer who 
desists from weapons of violence, has put an end.to the 
sources (of samsa@ra), being the destroyer of his karmas) 

In another vassage4® the items of pejja (lust). dosa(hatred), 
moha (delusion), gabbha (wanb), jamma (birth), mara 
(death), naraga (hell), tiviya (animal) and dukkha (suffering) 
are to be conquered for attaining the right view. On yet 
another occasion*” this damsana (view) is identified with 
ditthi (view), mutti (faith), etc., which leaves no doubt that 
the concept is the forerunner of the samyag-dar§Sana or 
samyag -dy sti in the system of Jaina ethics. As for the 
samyag-jfiina, the expression pannana (Skt. Prajiiina), 
mentioned above, is the prototype which is represented by 
the Pali word 'pafifia'. As regards samyak-caritra, the 
statements —ahege dhammamaddya ayanappabhiim supan- 
thie care apaliyamane dadhe savvam gehim parinnaya (hav- 
ing embraced the dhamma one should practise it from the 
very beginning with extreme precaution and firmness, not 
‘succumbing (to wordly things), fully abandoning all lust?®, 
vaiguite ajjhappasamvude parivajjae sada pavam (being re- 
served in his speech and guarding his mind, he should al- 
ways avoid sin)*9, and the like contain the rudiments of the 
system of moral conduct formulated later on. The concept 
of marga:(path) thus is represented in our text through a 
terminology which is most popular in character and far 
away from the later crystallization in the systematic trea-~ 
tises dealing with the topic. 

“45. . ibid. 1,3. 4. 71-73. 

46, ikid. 1,3. 4.83. 

47, ibid. 1,5, 4, 67-68. 


48. ibid. 1,6. 2,35-37. 
49. ibid. 1,5. 4. 87. 
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(iii) Asava: The expression @sava is used in the sense 
of hardship to be borne by an ascetic."'Even if the creatures 
injure the body, he should not move from the place;he 
should endure (with patience), being afflicted with different 
types of Gsavas (hardships)"59, This is also exactly the 
meaning of the Pali word '@sava' in the phrase- adhivasana 
pahatabba Gsava@' (the hardships which are to be got rid of 
through endurance)51, The word is used in this very sense 
in the phrase— je Gsava te parissava, je parissava te &savat 
(what is hardship is privation, what is privation is hard- 
ship)°2, The meaning of the word parissavd in this phrase 
is analogous to that of the Pali word perissay@ which stands 
for the privation of hunger, heat, cold, insect-bites, and 
so on53, This reminds us of the parisahas in the second 
chapter of the Uttarajjhayana. The expression @sava gra- 
dually underwent a great semantic change in the ethical 
system of the Jainas. 


(iv) Nivvana, Parinivvana, Pamokkha: We have already 
given the synonyms of nivviina in 2 (X) which unequivocally 
indicate a state of spiritual peace and tranquillity and plia- 
bility of body and mind. The expression yivuuda or yivvuta 
which are past participles of nivvadna stands for a person 
who desists from sinful activities and is free from all 
desires°4, The expression parinivvG@na however is used 
to denote freedom from fear and suffering®5, the past 
participle' parinivvuda' standing for the state of being 
a source of fearlessness and freedom from attachment and 
animosity®§, the expression pamokkha refers to deliver- 
ancefrom suffering dukkha pamokkhasi 57 or death (marana 


50. ibid. I, 8.8. 40. 
pana dehar vihimsamti, thando na viubbhame asavehim vivittehim 
tippamanehiydsae. 
$1. Majihima Nikdya, |, p.15. (NNM Edn. } 
52. Ayiro, tl, 4.2.12. 
53. Suttanipata (Sdriputtasutta) 
54. Aydro, I, 4.3.38 & ft, 8.1.16. 
je qivvuga pavehim kammehim, anidana te viythiya. 
55. ibid. I, 1.6.121. 
nijjhaitta padilehitta patteyam parinivvanam, 
56, ibic. I, 6.5.107. 
57. ibid. 1,3.1.9. & I, 3.3, 64, 
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pamuccati)58, Nivyvdna and its equivalents thus primarily 
stand for emancipation from suffering, and not for any po- 
sitive condition of unimpeded bliss as the later thinkers try 
tointerpret them. 


(v) Sayidhi: The word appears as standing for the 'junc— 
ture' of birth and death, and is perhaps the precursor of the 
concept of pratisamdhi (rebirth). The expression riva- 
samdhi (material juncture, or the meeting point of matter 
and spirit) in the following passage clinches the issue: 
"Those who are not addicted to sinful activities might be 
liable to calamities, but the steadfast will bear them. As 
in the past so in the future, the body is (always) subject to 
change and destruction, unstable, transient, non-eternal, 
fattening and defattening, and of a changeable nature; er- 
ceive this material juncture (ruvasamdhi). For him who 
looks at things rightly, is devoted to one purpose, is dis- 
entangled and detached, there is no passage (from birth to 
birth)'®9, One who has searched out the (proper) moment 
{khaga) of the body has identified the juncture (samdhi)60 
The phrases macciehim samdhim (juncture with the portal 
ones®!, Jogassa samdhim (juncture of the world)62, and 
samadhi jhosito (the juncture destroyed)63 confirm our con- 
jecture about the connotation of the expression 'samadhi' 
The expressions 'samga' and ‘ samjoga' are also used in 
similar sense. Thus we have‘'@vattasoe samgamabhijayati 
(he knows the connection in the current of the whirl) 4, 
‘ete soyd viyakkhata jehim samgam ti pasaha (these have 
been declared to be the currents, look at the connection 


58. ibid, 1,3.1.15 & 3.2.36 
59. ibid. I, 5.2, 28-30: 
je asatta pavehim kammehim, ud&hu te dyamka phuSamti iti udahu vire 
te phase puttho hiyasae se puvvam peyam paccha peyam bheura-dhammam, 
viddhamsaja~dhammam, adhuvam, anitiyam, asasayam, cayavacaiyam, 
viparigama-dhammam, pasaha eyam ruvam, 
Ssamdhim samuppeham@nassa egayatana-rayassa iha vippamukkassa, natthi 
magge virayassa tti bemi. 
60. ibid. 1,5.2. 20-21. 
ayam samdhi ti adakkhu 
je imassa viggahassa ayam khaneti mannesi. 
61. ibid. I, 2.5,127, 
62, ibid, I, 3.3.51 
§3. ibid. 1, 5.3. 41 & I, 5.5.98, 
64, ibid. I. 3.1.6. 
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with them)®5, As for the use of sazpjoga, we find passage 
like 'esa vire pasamsie acceti logasamjogam, esa yde pavu- 
ccati' (he is extolled as a hero, he transcends the connection 
with the world, he is called the leader (to the right path)66 
The most significant use of the word is found in the 
following excerpt which gives a total view of the spiritual 
path from beginning to end: dukkham logassa janitta, vamta 
logassa samjogam, jamti vira mahijayam, parena param 
jamti, navakamkhamti jwitam®". That is, knowing the 
suffering of the world, rejecting the connection (saniyoga) 
with the world, the heroes go on the great path, they rise 
higher and higher and do not hanker after life. Here the 
four factors viz. (1) suffering, (2) the cause of suffering 
(viz. samjoga), (3) the path, and (4) the release from 
hankering which is the cause of suffering are succinctly 
stated. In other words, we here find the rudiments of the 
four @rya-satyas (noble truths) of the Buddhists, viz. dukkha 
(suffering), samudaya (cause of suffering), ntrodha (re- 
lease from suffering) and marga (the path leading to the re- 
lease). 


(vi) Sarvajwat@ (Omniscience); There is no reference to 
the subject in our text. On only one occasion, however, it 
is said "one who knows the one knows. all{savvam janai\ and 
one who knows all knows the one; there is fear for the care- 
less from all quarters, and there is no fear for the careful 
from any quarter; one who controls the one controls the 
many, and one who controls the many controls the one''68, 
The context here is the subjugation of anger, pride, deceit 
and greed andthe insight of the seer (pasagassa damsanam). 
It should therefore be plausible that the knowledge in ques- 
tion refers to the comprehension of the nature and subjuga- 


65. ibid. Il. 5.6.118. 

66, ibid. I. 2.6.168-170. 
67, ibid. I. 3.4. 77-78, 
68. ibid. I. 3.4.74-76. 


je egam japai se Savvam janai 
je Savvam janai se egarp japai 
Savvato pamattassa bhayam, sSavvato appamattassa natthi bhayam 
je egarm name se bahum name 
je bahum name se egam name, 
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tion of any of these passions and the consequent conquest of 
the remaining ones. An insight into the nature of any one 
of these passions is followed by an insight into the nature 
of the rest, or conversely the insight into the nature of all 
these is virtually an insight into the nature of any of them. 
The concept of traditional omniscience cannot be read into 
the above statement by any stretch of imagination. 


(vii) Panndna (Perception, Insight): This expression 
played a very important role in the Jaina as well as Bud- 
dhist soteriology, as also epistemology. The Buddhist Pali 
equivalent of this word is pana (Skt. prajnd). The expres- 
sion payniya has an epistemological sense in the compounds 
sotapayna@na (auditory perception), cakkhupannana (ocular 
perception), ghanapanndya (olfactory perception), rasapan - 
nana ‘gustatory perceptim), ph&sapanniya (tactile percep- 
tion)®9, This is comparable to the Abhidharma conception of 
prajria, which is common to all states of consciousness” 9, 
The otheruse of the term payndna in Jainism is in the sense 
of spiritual insight. Thus the compound savva-samanya- 
gatapanndnal! means ‘insight into the nature of all things’, 
Similarly, the phrase mahdvirehinn pannanamamtehim 
paneanamupalabbha’2, stands for'having obtained insight 
from the great heroes who are possessed of the insight’. 
This meaning of paynana is in essential conformity with that 
df the expression prajna@ in Buddhism, which is the consum— 
mation of the practice of $Zla@ (right conduct) and samadhi 
(meditation). The expressicn panyana thus as used in our 
text is pregnant with the future role that it was destined to 
play in Indian thought, specially Buddhism. 


(viii) Jndna (Knowledge) and Dargana (Perception); The 
phrase jdnati pasati'’ is used to denote two separate as- 
pects of knowledge, the verb 'ja@yati' standing for knowing 
through various means, and pa@sati for knowing directly 
through perception or intuition. Thus in the description 
sejjam puna janejja saha sammuiyae paravagaranenam 


69. ihid. FT. 2.1.4 & 1.2.1. 25. 

70.) Abhidharma-~kosa-Bhasya, il. 24, 
71. Avaro, How. 7.4174,. 

72. ibid. 1. 6.4.76. 

73 


~ hid, §.. 2.2.87 & 1 5, 6..220, 
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annesim va@.amtie soccd'+, the act of knowing is stated to 
be done through consensus of opinion, or interpretation 
made by others, or hearing from others. The verb pdsati 
on the other hand, in the phrase pasamane rivaim pasati’® 
like supeti in sunamane sadda@im suneti. denotes simply the 
act of seeing with eyes, exactly as sugeti denotes simply 
the act of hearing with ears. The word pdsati is also used, 
as in the statement amio amto putidehamtarani pasati pudho 
vi savamtaim' ® (in the interior of the body he perceives 
the foul interior humours and their several streams), figu- 
ratively to denote acuteness of intelligence. The deriva- 
tive pasaga in the ha uddeso pasagassa-natthi"?, etam 
pasagassa damsayam'®, kimatthi uvadhi pasagassa"®, is 
used to denote 'a person of deep insight’. Similarly the 
derivative manz (from jayati) in nissGram pasiya nani’, 
stands for a 'wise person’ (the expression pd@iya meaning 
"having observed'). It is thus found that the verbs jdénati 
and pasati or their derivatives were used in various ways 
to denote the different aspect of the act of knowing or intui- 
tion + sometimes accentuating the distinction, and on other 
occasions obliterating it beyond recognition. In the phrase 

nissdram pasiya nai, just quoted, the acts of jana and 

dar§ana are simultaneous, the latter being a part Of the 
former. The distinction between the derivatives pa@saga 
and nani is almost nil, as both imply the penetrating in- 
sight of the seer or the knower, irrespective of the linguis- 
tic aspects of the term. The sharp line of demarcation 
between j#tma and dargana drawn in traditional Jaina philo- 
sophy is absent in our text and the controversies that 
emerged among the stalwart supporters ofthe different 
theories on the relationship betweenthe twoconcepts should 
have found an aetiological solution from the usages of the 
terms in our text. 


(ix) Dhyana (meditation): The biography of the Nayaputta 
in the ninth chapter is an illustration of the role that was 


74, ibid. 1. 1.1.3. & 1. 5.6. 114, 
75. ibid. 1. 1.5.94. 

76, ibid. I, 2.5.130, 

27. ibid. I. 2.3.73. 

78, ibid. I. 3.4.72. 

79. ibid. 1.3.4, 87. 

80. ibid. I. 3.2.45. 
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assigned to jh&@na (Skt. dhyana) in the life of an ascetic. His 
austerities flowed from his jn@ya. He mediated day and 
night, self-restrained, mindful and concen ated (raimdi- 
vampi jhayaméane appamutte samthite jhati)®! - He medi- 
vated internally fixing his eyes on the horizontal plane of 
the length of a ew (aay porisim tiriyabhittim cakkhuma- 
sajja amtaso jhat?) 82. Phat great hero, free from all dis- 
tractions (akukkue) and seated (in a suitable posture) medi- 
tated—looking above, below and in front in concentration, 
without guile (apadiyne). Free from passions (akas@yi), 
devoia of greed (vigatagehi), and not attached to sounds and 
colours, he meditated."%3 The conditions of meditation, 
as succinctly given here, are comparable to those given in 
early Buddhist scripture. Although it is not possible to 
have a full picture of the course of meditation followed by 
the Nayaputta, the strands that we are able to gather from 
stray references make it appear plausible that it was not 
essentially different from the one practised and preached 
by Gautama Buddha. There is passage in our text which 
gives a somewhat vivid idea of what a meditator should do 
for gaining an insight into the nature of things. "With his 
(mental) eye wide open, and with a penetrating insight into 
(the nature of) the world (logavipass?) be knows the lower 
part, the upper part, as well as the horizontal region, with 
infatuated creatures circling round. He knows the juncture 
of the world. The hero who unfetters the fettered ones de- 
serves praise. Asis the interior (world of passions) so is 
the exterior (world circling round), and as is the exterior, 
so is the interior. In the interior of the body he perceives 
the foul interior humours.and their several streams. The 
wise man, observing this and intelligently understanding 
the same, should not eat (his saliva). He should not throw 
himself flat on those things. "84 This is, obviously a prac- 


81. ibid. I. 9.2.4. 

82. ibid. I. 9.1.5. 

83. ibid. I. 9.4, 14-15: 
avi jhati se mahavire, ‘asanatthe akukkue jhanam uddhamahe 
tiriyam ca, pchamane samahimapadinne, akasai_ vigayagehi saddaruve- 
su amucchie jhati, 

84. ibid. I, 2.5. 125-133, 
Byatacakkh loga-vipassi logassa aho bhigam japai, uddham bhagam 
janai, tiriyam bhagam janai; gadhie anupariyattamane 
samdhim viditt@ iha macciehim 
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tice which is the precursor of the k@yanupassana satipat- 
thana (mindfulness concerning inspection of the interior of 
the body). An important aspect of this meditation is re- 
presented by the gerunds peh@e (having looked at)85 and 
sapehae (having comprehended)®’, which indicate the 
necessity of right cognitive attitude towards the world. 
This brief account of meditation, read with the eighth 
chapter called Vimoha -Ajjhayagawhich prescribes immobi- 
lity of the body at the highest stage, gives an idea of the 
earliest form of meditation prevalent in the early periods 
of Nirgranthism and Buddhism. 


4. The above account of the contents of the earliest 
book of the Ardhamagadhi scripture of the Jainas is given, 
as far as possible, on the basis of the text itself, as edited 
by Muni Shri Nathmalji, without any reference to the exege- 
tical literature. This study may be considered supple- 
mentary to what has been done by the learned editor who 
has brought to bear his vast knowledge in discntangling 
many a problem that exercised the ingenuity of great 
scholars of the eminence of Jacobi and Schubring. The 
present edition with notes which are so penetrating is a 
valuable contribution to the field of Jainological studies. 
The editor has the blessings and inspiration of the great 
saint and reformer Acharya Sri Tulsi who has been inde- 
fatigably working far the spiritual, moral and cultural re- 
generation of the nation for more than three decades. The 
translator Muni Shri Mahendra Kumarji, B.Sc., has also 
done his job excellently, and we hope he would continue to 
do such work in the future with unabated zeal. 


Nathmal Tatia 
30 June 1981 


Jain Vishva Bharati,Landnun (Rajasthan), 


esa vire pasamsie, je baddhe padimoyac 
jah3 amto taha bahim, jaha bahim taha amto, amto anto dehamtarani 
pasati pudhovi savamtaim, pamdie padilehic 
se maimam parinnaya, ma ya hu lalam paccasi, mi tesu tiricchamappa- 
namavatae. 

85, ibid. lL. 2.5. 138. 

86, ibid. lL. 4.3.32. 
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SECTION I 
~ 
asat seat Padhamo Uddeso 


eqn afeaa-qad 


9 ara nse! dor adaar vaneara_eenrfa a ao 

Way, FT AeI— 

geferarat at fearat arratt agafe, 

arfgoratt at fearett aiat aedfa, 

qeafeararant at feats arrat agate, 
Taal at fearat aria agufa, 

sears at fearat araait agafe, 

ag at fearet arat aeafa, 

ama at fearat arrant agate, 

aorfearat at array areata 


Appano atthitt2-badam 


1. Suyarh me ausam! tenam bhagavaya evamakkhayam - 
ihamegesim no sanna bhavai, tam jaha — 


Puratthimao va disao agao ahamamsi, 
Dahinao va disao agao ahamarhsi, 
Paccatthimao va disdo agao ahamamsi, 
Uttarao va disao agao ahamamsi, 
Uddhao va disao agao ahamamsi, 

Ahe va disao 4gao ahamarmsi, 
Annayario va disao 4gao ahamanisi, 
Anudisado va agao ahamamsi. 


Existence of Soul 


1. O Long-lived (disciple)! I have heard Bhagavan Maha- 
vira speaking thus; 
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In this world there are many who do not have intuitive 
knowledge (sara) (pertaining to their previous life) 
such aS au 
"Have I migrated (to this world) from the eastern direc- 
tion, 


or from the southern direction, 

or from the western direction, 

or from the northern direction, 

or from the direction above, 

or from the direction below, 

or from any other direction, 

or from any intermediate direction. "' 


2. vanafa of mae Taft 
afer A araT Maza1ar, 
ofea A Aa Waargy, 
Hag area ? 
Har gait {ait xe Tour whaearfa 7 


2. Evamegesim no natam bhavati — 
Atthi me aya ovavaie, 
Natthi me aya ovavaie, 
Ke aham asi? 
Ke va io cuo iha pecca bhavissami. 


2. Similarly many (people) do not know — 


"Does my soul go on reincarnating, 

or does not my soul go on reincarnating ? 

Who was I (in my previous birth) or after departure 
from here what shall I become in my next birth?" 


ANNOTATIONS 1,2: We observe that certain phenomena, 
which we call the phenomena of consciousness, are funda- 
mentally different from the non-conscious or material 
phenomena. Hence the existence of consciousness (or more 
precisely, the conscient reality) has been accepted by al- 
most all schools of philosophy, ancient as well as modern. 
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As the phenomena manifesting consciousness are directly 
perceptible, there is no question of denying the existence 
of conscient reality. All the controversy that prevails in the 
world of philosophy regarding the conscient reality is about 
its eternity or ultimate independence. 

Thus,there are two schools of thought: One which accepts 
the eternal and ultimately independent existence of the con~ 
scient reality or psychical reality or soul, and the other 
which denies it. The former is called "spiritualism", and 
the latter "non-spiritualism" or "materialism". 

The non-spiritualists accept the existence of conscient 
reality (soul) but repudiate its transmigration — its past and 
future existence (i.e. previous birth and rebirth). Hence, 
they do not give importance to the question of the direct 
perception of soul or phenomena of transmigration. But 
for the spiritualists, the question is of the utmost import- 
ance. 

However, all are not able to cognize soul or its trans- 
migration directly. The following four questions constitute 
the enigma of the Spiritual Universe: 


Where from have I transmigrated? 

Where to shall I transmigrate ? 

Who was I (in my previous birth), or 

After departure from here what shall I become in my 
next birth ? 


3. FSF GT HST 
Tear TEATT, 
TANT TAT, 
awife ar afaq aa, F aeT_ 
qvferarat at fearet ara} agafa, 
afeaorrat ar feat aria aga, 
aeafernalt ar feast arial agate, 
Sau at frarent ara aga fa, 
searat at fear arrat aerfa, 
ag at feat armen agafa, 
arate ar feat armrat agate, 
aofearar ar arrat agate | 


3. (i) 


(ii) 


(iii) 


AYARO 


Sejjam puna janejja — 
Sahasammuiyae, 

Paravagaranenam 

Annesini va amtie socca, tam jaha — 
Puratthimao v4 dis4o agao ahamamsi, 
Dakkhinao va disao agao ahamamsi, 
Paccatthimao va dis&o 4gao ahamamsi, 
Uttarao va disaéo agao ahamarhsi, 
Uddhao v4 disao 4gao ahamamsi, 

Ahe va disio &gao ahamamsi, 
Annayario va disdo Sgao ahamamsi, 
Anudisao va 4gao ahamamsi. 

By recollecting himself the (details of) his previous 
birth (or births) or 


Through exposition by one who commands direct 
knowledge (para)! or 


By hearing from someone (who has gained his know- 
ledge from one who commands direct knowledge), 
some (people) acquire knowledge such as — 


"I have migrated (to this world) from the eastern 
direction, 

or from the southern direction, 

or from the western direction, 

or from the northern direction, 

or from the direction above, 

or from the direction below, 

or from any other direction, 

or from any intermediate direction. 


ANNOTATION 3: The soul, being devoid of all material 
qualities viz. colour, odour, taste and touch, is not per- 
ceptible to any of the sense~-organs or any other physical 
instrument of knowledge. Such entities which are beyond 
our sensory perception can be known either through one's 
own extra-sensory knowledge or through the revealation 
made by a person possessing transcendental knowledge. 


1 Para denotes here any of those persons who have Extra- 
sensory or Transcendental Knowledge. 
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Now, if a s@dhaka (an aspirant exerting himself in as- 
ceticism for achieving self-realization) does not possess 
the extra-sensory power of perception, there are chances 
that due to lack of direct knowledge of soul or its trans- 
migration, he may lose his faith in s@dhana (the path 
prescribed for self-realization). In such cases, it is neces= 
sary to assist him to remain steadfast by making him 
directly perceive some transcendental phenomenon, 

Bhagavan Mahavira, it seems, had the technique of 
helping his disciples remember their past life (or lives). 
Thus enlightened with the knowledge of eternal existence 
of soul, the aspirants would exert themselves with un- 
flinching faith and fresh enthusiasm in sddkan@. 

This is well illustrated by the episode of Meghakumara, 
the son of king Srenika of Magadha. Meghakumara was ini- 
tiated by Bhagavan Mahavira. On the very first night of his 
ascetic life, Meghakuma&ra, disheartened by inconveniences 
in lodging thought of returning home. On the next morning, 
he approached the Lord. 

The Bhagavan said— Meghakumara! You are perturbed 
because you had a disturbed night due to inconveniences, 
and now you are thinking of going back. Is it not so? 


Meghakumara — Yes, Lord. It is true. 


Lord —- Meghakumara: In your previous life you were 
an elephant named Meruprabha living in a jungle. Once the 
jungle caught fire and the wild animals residing init gather- 
ed in an arid zone outside it. The whole area got packed 
with all sorts of creatures. There was not an inch of space 
left. At that time you were also standing there. You had 
an itching sensation and you lifted your foot to scratch your 
body, Perchance, a hare happened to settle under the lifted 
foot. After scratching, when you wanted to lower your foot, 
you saw the hare sitting there. Out of compassion for the 
hare, you did not iower your foot, but kept it raised for two 
and a half days, after which the conflagration subsided. 
The creatures started returning to their own places and the 
hare too. Seeing the hare left the place, you tried to lower 
your foot. But it had become stiff and you fell with a bang. 

Meghakumfra! You forbore such a great hardship in 


3 AYARO 


your birth as an elephant, while now you are a human being 
and an ascetic too. Only a little discomfort has perturbed 
you. Is it worthy of you? Then you kept your foot hanging 
in the air out of compassion for one small hare and would 
now like to go back to worldly life where every step of yours 
would result in injury to countless beings? 

On hearing this from the Lord, Meghakumara got lost in 
contemplation and introspection which brought back the 
memory of his previous life. This incident reinforced his 
faith and strengthened his unattachment. Tears rolled out 
of his eyes out of sheer ecstacy. He no more thought of his 
perturbance and resolved to follow the sa@dhan@ steadfastly. 
He bowed to the Lord and said — "Lord! I dedicate my 
whole body except the eyes to the services of the ascetic 
order, May the order utilise my humble services." 

This is how Mahavira used to enlighten the sédhakas. In 
order to develop the memory of previous birth, a s&dhaka 
would sit in meditation and concentrate his mind on any of 
the questions such as: 


a. From which direction have I migrated to this birth? 
Whether from the east direction or the west direction ? 
Whether from the north direction or the south direction? 
Whether from the direction above or below? 

b. Who am I? 

Cc. Who was ] in the previous birth? 

d. What shall I become in the next birth? 


The ethical code prescribed by Bhagavan Mahavira 
mainly consists in the practice of non-violence (ahimsa). 
Its philosophical base is the existence of soul. Unless a 
Sadhaka is enlightened with the unobscured knowledge of 
soul, he cannot have unflinching faith in the ethical code of 
non-violence. That is why the author of the scripture estab- 
lishes the existence of soul in the very beginning of the pree 
sent text, 


¥. Uaatfa T Te wag_afe 3 ear wMaaET 1 aT 


ware feast sepfearat at aeaaee, aera fearalt 
TTA afearat MH Tera AyPATTE aE | 


COMPREHENSION AND RENUNCIATION OF WEAPONS 9 


4. Evamegesirh jam natam bhavai — atthi me aya ovavaie. 
Jo im&o disdo anudisado va anuSarhcarai, savvao disao 
Savvao anudisao jo Agao anusamcarai soharfi. 


4, Similarly some (people) come to know — 
"My soul goes on reincarnating. 


“That which transmigrates from these directions and 
intermediate directions, and which has migrated (to 
this life)from these directions or intermediate direc- 
tions is none other than 'I' (my soul)." 


ANNOTATION 4: 'Who am I?! (koham) and "I am Het 
(soham)»these are two very important expressions in the 
discussion of the philosophy of Soul, The former manifests 
the inquisitiveness about the nature of one's own self, and 
the latter signifies direct recognition of the Self (I). 

When the Acdarya (teacher) was inquired of by his dis- 
ciple as to what was the token of recognition of the soul, 
the Ac@rya replied, "I am He." The expression 'Il am Het 
is thus a means of arriving at the right knowledge known as 
'pratyabhijfia' in logic, which means a logical conclusion 
based on the recognition of the object of the past experience 
with that of the present one. 'Ego', which experiences it- 
self as the 'doer', through the assertions such as 'I do’, "I 
did’, "I shall do', is to be identified with the Soul (the con- 
scient reality) and not with the body (the physical reality). 

It may be mentioned that Soham (I am 'He') is also a 
chant in the Yoga system. There it signifies identification 
of soul with the Supreme Reality. 


y. 3 arararg, arararé, eravark, faeararé 

5. Se ayavai, logavai, kammavai, kiriyavai. 

5. Only he (who comprehends the doctrine of transmigration) 
is a believer in the doctrines of 

Atmavada ~ doctrine of objective reality of soul, 

Lokavada —doctrine of real existence of the worid, 


Karmavada ~—doctrine of reaping the fruits of one's 
actions, and 
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Kriyavada ~~doctrine that actions are the cause of 
bondage of soul. 


ANNOTATION 5: The principle of non-violence is based 
mainly on the above four doctrines. 

Soul by itself is imperceptible to any of the sense-organs, 
It is perceived only through the medium of body. 

The world is also an ultimate reality just as the soul is, 

The whole system of material body is governed by 
karma, The system of karma, in its turn, is governed by 
kriya == actions. The fundamental cause of diversities 
and changes in the world is action. So long as there are 
vibrations, disturbances and various sorts of emotions in 
the soul, it continues to be bound by the atoms of the kar- 
mas, which results in its continuous transmigration in 
different species. Transmigration or reincarnation clearly 
signifies the existence of soul. The cause of rebirth is the 
bondage of karma, and the cause of bondage is action. All 
this takes place ‘in the world' itself. There exists in the 
world an infinite number of souls and material substances. 

Cultivating discipline in our behaviour towards other 
souls and material substances is the fundamental basis of 
non-violence. 


ATETa-TS 
&. HHT A, HILAY AY, Beaty arf arent sfqearfiy | 
Assava padam 
6. Akarissam caham, karavesum caham, karao yavi 


Samanunne bhavissami. 


Cause of Influx of Karma Particies 


6. I had acted, I had caused others to act, (and I had app- 
roved of others‘ indulgence in actions. ) 
(I act, I cause others to act, and I approve of others! 
actions. ) 
(I shall act, I shall cause others to act,) and I shall 
approve of others’ actions. 


‘ 
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aax-g 
y undfa aenadft Aaifa sta-aarier ofcenrfiaeat 


wafer | 


Samvara-padam 


7. 


Eyavamti savvavamti logarhsi kamma-samarambha 
parijaniyavva bhavamti. 


Stoppage of Influx 


Ve 


One should first comprehend that all such actions! 
taking place in the world“ are the cause of the influx of 
karma particles and then should torswear them. 


Ateaa-aeopray-qe 
5. aqiwong-art ae ae gf, 


aft amait fearst ar arafzaral ar apdazg, 
weary fearat aeara) ayfearat aefa, 
RATS Bohs Gz, 

fasaed ta a ofsaaeg | 


Assava-parinama -padam 


8. 


Aparinnaya ~kamme khalu ayam purise, 
Jo im&o disao va anudisao va anusanicarai, 
Savv4o disao savvao anudisdo saheti, 
Anegartvao jonio sarndhei, 

Viruvaruve phase ya padisarmvedei. 


1, 


2. 


Kamma -samarambha — 

The term kamma (Skt. Karman), which has several 
meanings is used here in the sense of action (i.e. Ririya) 
causing influx of karma particles. Whole phrase, then, would 
mean ‘indulging in activities of mind, speech and body'. 


In this context loka means the world of non-ascetic actions. 
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Consequences of Influx of Karma Particles 


8. Only a person who does not comprehend and forswear 
actions undergoes transmigration invarious directions 
and intermediate directions. 

Loaded with the lot of accumulated karma particles, he 
wanders in all directions and intermediate directions, 
keeps on binding his soul to various genera and exper- 
iences (there) various sorts of feelings. 


ANNOTATIONS 6,8: These aphorisms furnish in short the 
essence of Bhagavan Mahavira's ideology which may be 
summarised as follows: 

Indulging in actions and abstaining from them are respec- 
tively the causes of transmigration and its cessation. The 
succeeding Acaryas have expressed this view inthe follow- 
ing verse: 


Agrvo bandhahetuh syiat, 
Sarwaro moksakaranam. 
Itiyamarhati arsti-_ 
Ranyadasyah prapanchanam. . 


(Indulging in actions is the cause of the influx of Karma 
particles and hence the cause of bondage, while forswear- 
ing them is the cause of salvation. This is the essence of 
Bhagavan Mahavira's philosophy; everything else is merely 
elaboration). 
BEA-ANA-Ts 

%. ea GT ATTAT TMT TaARAT | 
Kamma -soya -padam 
9. Tattha khalu bhagavaya parinna paveiya. 


Fundamental Motives of Actions. 


9. In the context of Karma-samarambha, Bhagavan Maha- 
vira has taught discernment (i.e. first comprehension 
and then forswearing). 
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to. gee Aq Mifaaed, 
afaan-aryy-qare, 
FTS-AT-APTT, 
grauferiaad | 


10. Imassa ceva jiviyassa, 
Parivarndana - manana - plyanade, 
Jai - marana - moyanie, 
Dukkhapadighayaheum. 


10. (These are the four ultimate motives of activities in 
life: ) 


For the sake of survival, 

for the sake of honour and reverence, 

for the sake of birth, death and liberation, 
for the sake of prevention of miseries, 
(one indulges in actions. ) 


ANNOTATION 10; (i) Man consumes various drugs and 
medicines for survival. Believing that ‘life sustains life’, 
he kills and exploits other lives in order to sustain his. 

(ii) In order to earn admiration, fame and name, he in- 
dulges in such competitive activities as wrestling, acquatics, 
mountaineering, etc. 

(iii) In order to earn reverence, he acquires wealth, 
power, etc. 

(iv) In order to gain honour, he indulges in such activities 
as war. 

(v) Birth: Desire to beget children and worries about 
his next birth make men indulge in various kinds of acti- 
vities, 

(vi) Death: Such activities as avenging death, making 
offerings to departed souls are indulged in, in connection 
with ‘death’, 

(vii) Liberation: Motivated by liberation he carries out 
such activities as worship, etc. 

(viii) Prevention of Miseries: For ameliorating agonies 
and curing diseases, he requires drugs and medicines, pro- 
duction of which involves violence to birds, animals etc. 
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AAL-ASTN-T 

ee. carta aearafa aifa seq-aarter of<onforqear 
wate | 

Samvara -sahana -padam 


11. Eydvamti savvavamti, logamsi kamma- 
samarambha parijaniyavva bhavamti. 
11. One should first comprehend that all such actions 


taking place in the world are the cause of the influx of 
karma particles and then should forswear them. 


22. oa thf Seq-garter afeoorar wafer, A ge got 
of eoorra-HIF | 


_-fa afar; 


12. Jassete logamsi kamma-Samarambha parin- 
naya bhavamti, se hu muni parinnaya-kamme. 


— Tti bemi 


12. Only he, who discerns (i.e. comprehends and fore 
swears) all such actions, which are the cause of the 
influx of karma particles, is a true ascetic (muni), 
(for a true ascetic is he), who has discerningly for- 
sworn actions. 


— Thus I say. 


ANNOTATION 12: In this aphorism, the mumi is defined to 
be a person, who has forsworn all sorts of sctions. This 
is comparable with Bhagavad Gitd's (4/19) definition of a 
pandita (i.e. sage): 


"Yasya sarve -samaramihah, 
Kama -samkaipa -varjitih 
J%inigni -dagdha -kar mayam, 
Tamahuh panditam budhGig. 
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(He, whose actions have been dissociated from attach- 
ment and desires, and have been consumed by the fire oi 
knowledge is called pandita by the wise). 

The Bhagavad Gita (17-2,3) also elucidates the terms 
kar mayoga (actions controlled by spiritual discipline) anc 
karmasamnyasa (renunciation of actions). 


‘The Rarmayoga enjoins one to persevering in actions, 
without having desire to get their rewards, abandoning the 
egotistic instinct, and dedicating their merits to God. 

The karma -sarmyasa., however, has been interpreted di- 
versely by different scholars, thus— 

(a) Abstinence from the actions which are accompaniec 

with rewards. 

(b) Renouncing the desire for reward of one's actions. 

(c) Total abstinencé from all sorts of actions (for every 

action is vicious). 


Bhagavan Mahavira, however, harmonised karma- 
Sanmyasa with karmayoga. His technique of achieving 
self-realization mainly consisted in samara — the stop- 
page of the influx of karma particles through total absti- 
nence from all actions. But this is not feasible in the very 
beginning. : Therefore, it is advisable to refine the actions 
first through nirjara (by employing onself in right actions) 
and then to stop them. Total cessation of actions is 
achieved only on the verge of the final liberation. 

The discernment of the indulgence in actions taught in 
the aphorism 7-12, thus includes both the karmayoga and 
the karma -sanmyasa — refinement of actions followed by 
their cessation. 
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SECTION II 
atst sear Bio Uddeso 
HITTO-GT 
22. wee ae afcared, sea afore | 
Annana -padam 


13. Atte loye parijunne, dussambohe avijanae. 


Ignorance 
13. One (who) is afflicted (with lust) is bereft (of knowledge 


and perception). (Truth) always baffles him, (conse- 
quently ) he remains benighted. 


gv. afer ate qeafga | 
14. Assim loye pavvahie. 


14. In this warld, he (the benighted one, and hence, the 
ignorant one) feels distress. 


gafamrqatgat-1 
RX. AA aes gat ara, ager afrareter 
Pudhavikiiyahimsa -padam 


15.  Tattha tattha pudho pasa, atura paritavermti. 


Injury to Earth Beings 
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15. See! almost everywhere the passionate men are tor- 
menting (beings of earth-body). 


ANNOTATION 15: Sex, luxury, anger, fear, pleasure, etc. 
are the various kinds of passions. While he seeks objects 
to satiate his passion (of sex, of pleasure etc. ), a passionate 
man causes violence. Passion is the cause of mental per- 
turbance. A perturbed man falls an easy prey to desire and 
indulges in violence. 


&. af arot gatferar | 
16. Sarhti pana pudhosiya. 


16. (Each of the) beings of earth-body) has its own body 
to inhabit. 


ANNOTATION 16: Gautama, the chief disciple of Bhagavan 
Mahavira asked — Bhagavan! whether one, two, three, four 
or five beings of earth-body collectively build one body, 
absorb nutrients for sustenance, assimilate those nutrients 
and then through the assimilation build the body? 

Bhagavan—No, they do not do so. Each of the beings of 
earth-body builds a different (individual) body. It also takes 
and assimilates its food (nutrients) individually. 


Qo. HERAT FST TTT A 
17. Lajjamana pudho pasa. 


17. See: Every (ascetic who has ceased from causing vio- 
lence’ to these beings ) leads a life of self-discipline, 


qs. wT Ae UT TaTATTT | 
18. Anagarad motti ege pavayamana. 


18, (And discern from them) those pseudo-monks, who, 
despite professing, "we are mendicants", (act like 


1, By vidence (hismsa)is meant all actions of injuring, 
hurting, causing harm, killing, etc. 
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householders i, e. cause violence to the beings of earth— 
body). 


9%. Shri faeaeaig ae gefa-erq-aareti gefaaed 
AARAATT Hot TTSy ore fafeate | 
19. J aminam viruvaruvehim satthehizh pudhavi- kamma- 


sam’rarnbheyam pudhavi - sattham samZrambhe- 
mape anne vanegarfive pane vihirhsai. 


19, He (pseudo-monk), employing various kinds of weapons, 
indulges in actions involving earth, (thereby) causing 
violence to the beings of earth-body. (He causes vio-— 
lence not only to the beings of earth-body, but also) 
causes violence to different kinds of other beings. 


ANNOTATION 19: In this world there are many kinds of 
beings and many substances. One man's food is another 
man's poison. A substance which is harmful to a particu- 
lar kind of beings is termed as weapon for that kind. The 
term weapon is a general one which includes physical im- 
plements as well as processes which when operated upon 
beings would cause violence to them. The implements or 
the process may be homologous i.e. composed of the same 
material as body of the victims or heterologous, i.e. com- 
posed of material which is different from the body of the 
victims -or combination of both. Besides physical weapons 
described here, there is the unrestrained impulse for vio- 
lence which in itself is a psychic weapon. It should be noted 
that the psychic weapon is in itself the cause of pranatipata 
(sin of violence) irrespective of the operation or non-opera~ 
tion of the physical weapons. 
The following nine kinds of weapons are enumerated in 
the oe (the earliest commentary) on the Ay@ro: 
i. Implements such as plough, pick-~axe etc. used for 
ploughing, digging, etc.; 

ii. Horns of deer; 

iti, Wood; 

iv. Fire; 

v. Excretions; 

vi. Homologous weapons, e.g. twodifferent incompatible 

types of soil,when mixed,kill the earth-being; 
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vii. Heterologous weapons, e.g. water, fire; 
viii. Combination of 6 and 7 above, e.g. water mixed with 
soil; 
ix. Psychic weapon, i.e. unrestrained impulse for 
violence. 


Ro. TA ST WATT THVT TaAEAT | 
20. Tattha khalu bhagavaya parinna paveiya. 


20. (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. 


29. eae Fa sifaaea, 
HE-ALV- AVANT, 
graqisaraed | 
21. Imassa ceva jiviyassa, 
Parivamdana - manana - puyanie, 
Jai ~ marana - moyanae, 
Dukkhapadighayaheum. 


21, 1, For the sake of survival, 
2. for the sake of praise, honour, reverence, 
3. for the sake of birth, death, liberation, 
4, for the sake of prevention of miseries, — 


RF aA Gefa-ret aartwe, avg at gefa-ae 
TATAg, At aT Galea AATHA aE | 
22. Se sayameva pudhavi-sattham samarambhai, annehim 


va pudhavi - sattham samararmbhavei, anne va pudhavi- 
Sattharh samararhbhanite samanujanai. 


22. Some monk either indulges himself in action causing 
violence to the beings of earth-body through various 
kirids of weapons, makes others to cause violence to 
the beings of earth-body or approves of others causing 
violence to the beings of earth-body. 
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23. 4 8 afgare, F & aareie | 


23. Tam se ahiyde, tam se abohie. 


23. Such an act of violence proves baneful for him. Such 
an act of violence deprives him of enlightenment. 


Qe. TF AHSAN, ATaToTy AAT | 
24, Se tam sambujjhamane, ayaniyarh samutthae. 
24, He (true ascetic), comprehending it (i.e. consequences 


of act of violence) becomes vigilant over the practice of 
self-discipline. 


Qu. AT ST aa soa at afer sexta og 
wafa__ta aa 73, 
Ua aq Ae, 
CH az Ary, 
UT AT TT | 


25. Socca khalu bhagavao anagaranam va amtie 
ihamegesim natam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu narae. 


25. Hearing from BhagavSn Mahavira himself or from the 
monks, one comes to know: — 


It (i.e. causing violence to the beings of earth- 
body), in fact,is the knot of bondage, 

it, in fact, is the delusion, 

it, in fact, is the death, 

it, in fact, is the hell. 


Qe. Feared nfs ae 


26. Iccattham gadhie loe. 
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26. (Nevertheless) man impelled by the aforesaid motives 
becomes engrossed in (the acts of inflicting injury to 
the beings of earth-body). 


ao. afr freqeatte aeaie gefa-ara-aaret gsfa-aet 
AAS Hoy TTSA aot fateaz | 
27. Jaminam viriivarivehim satthehirh pudhavi - kamma - 
Samarambhenam pudhavi - sattham samararhbhe- 
mane anne vanegaruve pane vihirhsai. 

27. He, employing various kinds of weapons indulges in 
actions involving earth, (thereby) causing violence 
to the beings of earth-body. He causes violence not 
only to the beings of earth-body, but, also causes vio- 
lence to the different kinds of other beings. 


gefeatzam wtara-azrrata-a 
35. 8 TR aeay serped, HT HeTARz 
Pudhavikitiyana nt jivatta -vedanaibodha -padam 


28. Se bemi~—appege amdhamabbhe, appege amidhamacche. 


Earth-Beings, their Animation and Experience of Pain. 


28. I say~ 

(Just as consciousness of a man born without any 
sense-organs (i.e. one who is blind, deaf, dumb, 
crippled, etc. from birth) is not manifest, the cons- 
ciousness of the beings of earth-body is also not mani- 
fest.) (Nevertheless) such a man (the one born organ- 
less) (experiences pain) when struck or cut with a 
weapon, (and so also do the beings of earth- body). 


RL. TAT TITAS, HTH TTA, 
HAY KTS, IY HTT, 
AAT AHS, TAH WTA, 
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29, 


HH BRASH, AIT HEAR, 
aay afsaed, scat afsqay, 
ayy offre, aeat orhrrss, 
HHT SATHSH, THY SATA, 
HHT Tas, TTT Gree, 
ara fagredt seat faga=y, 
HHT GUIAST, AIT TAR, 
wat feared, at feaAA=y, 
TR PAS, HHT Toy AAy, 
AIT Cyst, AH Ways, 
sont argued, ach aTgase, 
TAT Zeytsy, eI sears, 
TAT safrst, IT spheres, 
HRY vgySH, ach operas, 
rent arsed qty HqATy, 
MY TATE, HHT TAA SY, 
HIT NEA, aeGy geass, 
HHT AAS, AH STAG, 
aay freee, wert forensresy, 
Hy ATTA, TH ATTA, 
HOY HASH, Iz TH ATs, 
AAT TEAST, wey TeAq=s, 
HAY HASH, ayy Foopysy, 
HAY TASH, HH yraATTy, 
ay afeored, eh afeoarss, 
MAY TASH, aI wysas, 
aay frrsreraey, aety forsrerasey, 
aA Haast, Tht Prawss | 


Appege payamabbhe, appege payamacche, 
Appege gupphamabbhe, appege gupphamacche, 
Appege jatnghamabbhe, appege jamynghamacche, 
Appege janumabbhe, appege jagumacche, 
Appege irumabbhe, appege tirumacche, 
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23. 


Appege kadimabbhe, appege kadimacche, 
Appege nabhimabbhe, appege nabhimacche, 
Appege uyaramabbhe, appege uyaramacche, 
Appege paSamabbhe, appege paSamacche, 
Appege pitthamabbhe, appege pitthamacche, 
Appege uramabbhe, appege uramacche, 
Appege hiyayamabbhe, appege hiyayamacche, 
Appege thanamabbhe, appege thanamacche, 
Appege khamdhamabbhe, appege khamdhamacche, 
Appege bahumabbhe, appege bahumacche, 
Appege hatthamabbhe, appege hatthamacche, 
Appege arngulimabbhe, appege amgulimacche, 
Appege nahamabbhe, appege nahamacche, 
Appege givamabbhe, appege givamacche, 
Appege hanuyamabbhe, appege hanuyamacche, 
Appege hotthamabbhe, appege hotthamacche, 
Appege darhtamabbhe, appege darhtamacche, 
Appege jibbhamabbhe, appege jibbhamacche, 
Appege talumabbhe, appege tdlumacche, - 
Appege galamabbhe, appege galamacche, 
Appege gamidamabbhe, appege garndamacche, 
Appege kannamabbhe, appege kannamacche, 
Appege nisamabbhe, appege nasamacche, 
Appege acchimabbhe, appege acchimacche, 
Appege bhamuhamabbhe, appege bhamuhamacche, 
Appege niddlamabbhe, appege nidalamacche, 
Appege sisamabbhe, appege sisamacche. 


(On simultaneously) cutting and severing with weapons, 
(all the following 32 anatomical features of a man, he 
suffers excruciating pain, though he would not be able 
to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head, and head. 

(So is the case with the beings of earth-body). 


Jo. AIF AAT, HAY Beau | 
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30.  Appege sampamarae, appege uddavae. 


30. Man (experiences pain) when forced into unconscious- 
ness or when deprived of life. (So do the beings of 
earth- body). 


ANNOTATIONS 28-30: Once a disciple asked Bhagavan 
Mahavira—O Venerable One! the beings of earth-body can 
neither see, nor speak, nor hear, nor move about. Then, 
how can one ascertain that it has life and it experiences 
pain on being struck or cut with some weapon? 

Bhagavan Mahavira replied — O disciple! suppose 
that there is a man, who is blind, deaf, dumb, and crippled 
since his birth. Moreover,he is completely limbless-—just 
a ball of fleshlike the son of queen Mrg&(vide, the Vipaka 
Sutra). Now, suppose that someone strikes or cuts him 
with weapon. The poor fellow, being blind etc. can neither 
see, nor hear, nor speak, nor move about. In the absence 
of vision, audition, speech, and locomotion, will it be right 
to say that the fellow is devoid of life and that he does not 
experience any pain on being struck or cut? 

Bhagavan Mahavira further said—And again suppose that 
there is a man with normal physique. Some other men 
equipped with various sorts of weapons attack him cutting 
and severing simultaneously all the thirty two anatomical 
features of his body (enumerated in the 29th aphorism). 
Now, the man becomes blind, deaf, dumb and crippled. He 
can no more see, hear, speak or move about. Would it 
mean that he has no life? Would he not feel severe but in- 
expressible pain? 

The disciple replied — Yes, Bhagavan! it is true that 
the man would feel the pain, But, my doubt is yet not re- 
solved. For, there is a world of difference in the wounded 
man and beings of earth-body. Despite his inability to ex- 
press his pain, the respiratory movements in the man are 
clearly visible, whereas they are absent in the said earth- 
lives. . 7 

Bhagavan Mahavira said——It is not so, my disciple. 
The process of respiration is present in the beings of earth- 
body too, but it is not perceptible. Like a man in a swoon, 
the beings of earth-body do not manifest consciousness. 
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This is due to the ‘constant coma produced by the "deep 
slumber producing" Karma, known as "Styanarddhi". 

Further elucidating the point, Bhagavan Mahavira conti- 
nued—A man in swoon may be unconscious either externally 
or internally. In the latter case, the inner consciousness 
is also benumbed, so that nothing is felt or experienced. 
But in the case of external swoon, only the external cons- 
siousness is lost. The inner consciousness, being active, 
experiences pain. A similar state prevails in the beings of 
earth-body. They experience pain through inner conscious- 
ness on being struck or cut. 


Gautama,the chief disciple of Bhagavan Mahavira, 
asked——On being attacked, what sort of pain does a being 
of earth-body experience? 

Bhagavan Mahavira — Gautama, suppose a young and 
strong man hits an old feeble man on head with both his 
hands. What sort of pain does the old man feel on being 
hit on the head by both the hands of the young man? 


Gautama — Bhagavan! The old man experiences ex~ 
cruciating pain. 

Bhagavan Mahavira — Gautama! On being attacked, the 
being of earth-body experiences much more pain than that 
experienced by the old man!. 


Thus, in the three illustrations, Bhagavan Mahavira has 
compared the state of consciousness and c4pacity to ex- 
perience pain of the beings of earth-body with those of the 
persons, who are insensible since birth, rendered insensi- 
ble with weapons, and in the state of swoon respectively. 


fearfaan-ca 
24. Wey aed TAT UATE F=ae arta aafeorar wafer | 
Hims@vivega-padam 


31.  Ettha sattham samarambhamanassa icchete Brambha 
aparinnata bhavamti. 


1. Bhagavati Sutra, 19-35, 
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Forswearing of Violence 


31, He whouses a weapon on the beings of earth-body 
has neither comprehended nor forsworn actions (caus~ 
ing violence to the beings of earth-body and other 
beings residing.in the earth. ). 


32. Ter et HaATSTATE Goad ATT fea was | 

32. Ettha sattham asamarambhamanassa icthete drarhbha 

parinnata bhavamti. 

32. (On the contrary) he who does not use any weapon on 
the beings of earth-body, has comprehended and fors- 
worn actions (causing violence to the beings of earth- 
body and other beings residing in it. ). 


33. & tfeoora Aare Aa aa Gefa-aed aUTSsaT, FqvTifz 
qefaaet aardrasa, aqot gefe-aed aartda 
THYAMTAT | 
33. Tam parinnaya mehavi neva sayam pudhavi- sattham 
sainarambhejja, nevannehim pudhavi - sattham sam- 
Aarambhavejja, nevanne pudhavi- sattham samaram- 
bhamte samanujanejja. 
33. iiaving discerned this, a sage should neither use any 
weapon causing violence to the beings of earth-body, 


nor cause others tc use it, nor approve of others using 
it. 


RY. TAT Jofa-weraaren afeoray waa, Fg AH 
TFL Ta-RFT 
—fa afi 


34. Jassete pudhavi-kamma-samarambha parinnata 
bhavamti, se hu muni parinnata-~-kamme. 


—~— Tti bemi 
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34. He, who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of earth— 
body can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions. 


_ I say so. 
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SECTION III 
“ 
agatt sear Taio Uddeso 


AACIVY-TF 
24. & afa_a warfa cont asgae, frarrafsaut son 
gern faarfsc | 


Samappana -padam 


35. Se bemi-~-se jahavi anagare ujjukade, 
niyagapadivanne amayam kuvvamane viyahie. 


Dedication of the Aim 


35. I say-— 
Which is the conduct that distinguishes a monk from a 
non-monk. 


A monk is he,whose conduct is ingenuous, who has de-— 
voted himself to the path of achieving salvation, and 
who never indulges in hypocrisy (i.e. laxity of efforts 
inspite of good ability to follow the path of Sadhand) ; 
(one who deviates from this conduct is a non-monk). 


ANNOTATION 35: The following are the three maxims for 
achieving the Goal: 


(i) Guilelessness in conduct, 
(ii) Devotedness to the Goal, 
(iii) Sincerity of efforts. 


According to the author of the scripture,above three are 
the criteria of amonk. Straightforwardness is the fun- 
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damental tenet of religion. A crooked man cannot be reli- 
gious. Religion abides only ina pure soul and orlly he who 
is straightforward is pure. 

Crookedness is practised by him who wants to twist the 
truth, On the contrary, one who wants to present the truth 
without distortion is straightforward in all his activities of 
body, mind and speech. He would be practising what he 
preaches. In accordance with this, Bhagavan Mahavira has 
recommended the following four ways of practising truth: 


(a) Guilelessness in bodily expression, 
(b) Straightforwardness of thoughts, 
(c) Ingenuousness of speech, l 

(4) Harmony of speech and action. 


Iq. TTY ATE forra'en, eta aroparferar | farstiger ferettferd | 


36. Jaye saddhae nikkhamto, tameva anupaliya , 
Vijahittu visottiyam. 


36. One should preserve, without the slightest diminution, 
the faith which one had at the time of renunciation. 
One should not be swept away by the eddies of mercu- 
rial mind. 


ANNOTATION 36: When a s@dhaka - an aspirant of the 
_Moksa — is initiated into the path of sddhand, his zest is 
certainly like the crescent moon. Even the slightest dimi- 
nution of it is not desirable. Yet, during the prolonged 
course of sadhand, it is not improbable that. the s@dhaka's 
faith may remit slightly. Here, therefore, the teacher ad- 
monishes the novice toever invigorate his faith continuous- 
ly in the path. In case he is not able to make any progress, 
he is expected at least to persevere in his sadhana with 


the initial intensity. 
The eddies, the mental fluctuations, or the doubts, are 


the dangerous pitfalls for the sadhaka. 
29. THAT ATT AgTatE | 

37. Panaya vira mahivihim. 

1. (Sthananga Sutra, 4/102). 
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37. The valiant Sadhakas have dedicated themselves to the 
Great Path. 


ANNOTATION 37: Non-violence is the path to liberation. 
It is everywhere, eternal and for everyone. That is why it 
is a Great Path. All those who have been dedicated to it 
or will be dedicated to it wil! attain liberation. 


The Great Path also means Kimdalini (vitality). An en- 
terprising ascetic, for his sublimation, dedicates himself. 
to this stream of vitality and makes it flow towards his 
brain through his spinal ehord. Consequently his instinct 
of violence disappears. That conduct which is circumscrib- 
ed by space and time is a smaller path. Equanimity is not 
so circumscribed. It cam be practised in all space and 
time. That is why equanimity also is a Great Path. 

Equanimity is not a creed. It is Religion in itself. All 
those who have attained peace have treaded, are treading 
and will tread this Great Path. And yet it remains as 
capacious as ever. 


asnreary afore -aarqart-T 


35. AMT FT ATTY ahrayea aHATAT | 
Aukaiyanam atthitta -ab ha yadana -padani 


38. Logam ca anae abhisamecca akutobhayam. 


Existence of the Beings of Water ~-body and Promise of 
Non -intimidation to them 


38, Comprehending the (living) world of the beings of 
water-body through the teachings of the Omniscient, a 
Sadhaka should make it free from all sorts of intimi- 
dation on his part. 


8.8 afin at ah wegen, oq wat 
WSUTSRASST | 
o att wewreves, J art qeaTeqas | 
THAT Hearsay, F aie qearsrery | 
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39. Se bemi— neva sayami logam abbhaikkhejja, neva 
attanam abbhaikkhejja. 
Je loyam abbhaikkhai, se attanam abbhaikkhai. 
Je attanam abbhaikkhai, se loyarh abbhaikkhai. 


39. Isay — 
One should neither deny (the existence of the living), 
world (of the beings of water-body) nor should he 
deny (existence of)one's own soul. He who denies 
(existence of the living) world of the beings of water- 
body) denies the existence of his own soul. 


ANNOTATION 39: A disciple asked his teacher, "Vener- 
able One! No one denies one's own existence. Is it not then 
strange to ask one not to question one's own existence?" 

The teacher replied, "If anyone denies the existence of 
life in the beings of water-body, it amounts to denying one's 
own existence, for consciousness in the water beings of 
water body is identical with his own consciousness," 

‘The term abbhaikkhejj@ (Skt. abhyakhyayet) means to 
malign, asperse, slander or accept falsehood as truth. 


aTseteatgar-q7 

Vo. APHATT FS ITA 
Aukaiyahimsa -padam. 

40.  Lajjamana pudho pasa. 


40. See} every (ascetic who has ceased from causing 
violence to these beings )leads a life of self-discipline 


64. WTA ARS TT TaeaATOTT | 
41. Anagara motti ege pavayamana. 
41. (And discern from them) those pseudo-monks who, 


despite professing, "We are mendicants'! (act like 


householders, i.e. cause violence to the beings of 
water-body). 
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¥2. aft freretig aeig veraeraareit yaaa 
aATCTATyT soy qoSa qT fafzata : 
42. Jaminam virtivariivehim satthehim udaya - kamma - 


samarambhenam udaya - sattham samararhbhamane 
anne vanegartive pane vihimsati. 


42. He (pseudo-monk), employing various kinds of weapons, 
indulges in actions involving water, (thereby causing 
violence to the beings of water-body). (He causes vio- 
lence not only to the beings of water-body, but also) 
causes violence to different kinds of other beings. 


V3. Ter ae raat afer Tafear | 
43.  Tattha khalu bhagavaya parinna pavedita. 


43, (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. “ 


ws. Enea aa sifaaee, 
OF AST-ATTT-TATT, 
FTS-ALV-ALNTT, 
graqfeaaed | 
44. Imassa ceva jiviyassa, 
Parivamdana - manana - piiyanae, 
Jai - marana - moyanae, 
Dukkhapadighayaheurn. 
44, (1) For the sake of survival, 
(2) for the sake of praise, honour, reverence, 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries, — 


v4.3 aatq vez-aet aartufa, wore at saq-aey 
Taras, At aT see Tas THOTT 
Se sayameva udaya-sattharn samarambhati , 


annehim v4 udaya-sattham samararhbhaveti 3 
= Ad ae s » uo 
anne va udaya-Sattham samarambhamte Samanujanati. 


45. 
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45. Some monk either indulges himself in actions causing 
violence to the beings of water-body through various 
kinds of weapons, makes others to cause violence to 
the beings of water-body or approves of other causing 
violence to the beings of water-body. 


%. TF aieary, FF TAIT | 


46. Tam se ahiyae, tarh se abohie. 


46. Such an act of violence proves baneful for him. 
Such an act of violence deprives him of enlightenment. 


Vo. Fe AAAATH, aravhy aAETT | 
47. Se tam sambujjhamane, a@yaniyam samutthde. 


47. He (true ascetic), comprehending it (i.e. consequence 
of act of violence) becomes vigilant over the practice of 
self-discipline. 


¥e. aay a wast sone at aifae seat oe 
wafer — 
wa ay 7, 
Ua ay Ae, 
Ue Gz ATR, 
Ua GY MU | 


48. Socca& khalu bhagavao anagaranam va amtie ihamege- 
sim nayam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu narae. 


48. Hearing from Bhagavan Mahavira himself or from the 
monks, one comes to know, —~ 
It (i.e. causing violence to the beings of water-body), 
in fact, is the knot of bondage, 
it. in fact. is the delusion. 
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it, in fact, is the death, 
it, in fact, is the hell. 


ve. geared afer aT I 
49. Iccattham gadhie loye. 


49. (Nevertheless) man impelled by the aforesaid motives 
becomes engrossed in (the acts of inflicting injury to 
the beings of water-body). 


yo. Hfrt faeqedig aati vea-pra-qarida yaq-ace 
SAHATH HIT TuTSy aT fafzata | 
50. Jaminam virtvaruvehim satthehim udaya - kamma - 


Samarambhenam udaya - sattharh samarambhamane 
anne vanegaruve pane vihimsati. 


50. He, employing various kinds cf weapons indulges in 
actions involving water, (thereby) causing violence 
(not only) to the beings of water-body, (but also) to 
different kinds of other beings. 


AISHEAIN Hlaa-Aanrater-T 
49. & Af —aeah sear EH, THT HATZ | 
Aukaiyanam jivatta -vedapabodha -padam 


51. Se bemi—appege amdhamabbhe,appege amdhamacche. 


Water beings — their Animation and Experience of Pain 


51. I say— 

(Just as consciousness of a man born without any 
sense-organs (i.e. one who is blind, deaf, dumb, crip- 
pled etc. from birth) is not manifest,the conscious- 
ness of the beings of water-body is also not manifest). 
(Nevertheless) such a man (the one born organless) 
(experiences pain) when struck or cut with a weapon, 
(and so do the being: of water-body). 
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yR. HAH rE, AAT qr |t 

52. Appege payamapobhe, appege payamacchel, 

52. (On simultaneously) cutting and severing with weapons, 
(all the following thirty-two anatomical features of a 


man, he suffers excruciating pains, though he would 
not be able to express it): 


Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head, and head. 

(So is the case with the beings of water-body). 


YR. TOT ATA, HH SEIT | 


53. Appege sampamarae, appege uddavae. 


53. Man (experiences pain) when forced into unconscious- 
ness or when deprived of life ,(so do the beings of 
water-body). 


fgatfaan-q2z 

xx. & afa—afa ore vea-farfeaar Siar aretarr | 
Himsavivega-padam 

54, Se bemi ~—samti pana udaya-nissiya jiva anega. 
Forswearing of Violence 


54. I say— 
That there are innumerable beings living in water. 
(This fact is universally accepted). 

YX. BET aT A! sore sea-sitar Frarfzar | 


55. Ihari ca khalu bho! anagaranam udaya -jiva viyahiya. 


1. For the complete text, see, 1/29. 
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55. (But)O man! in this ascetic philosophy(i. e. the 
philosophy of the Arhats), it has been propounded 
that water itself is living. 


ANNOTATIONS 54-55: Here a fundamental distinction is 
drawn between the two kinds of beings existing in water: 


(1) Beings which make water their habitat, 

{2) Beings which are embodied in water, i.e. water 
molecules themselves become the physical bodies. 
They are termed as beings of water-body. 


The worms or micro-organisms which live in water 
have been accepted as life inwater by all schools of thought. 
But the assertion that water molecules themselves become 
the bodies of living organisms viz. beings of water-body is 
to be found only in the philosophy of Bhagavan Mahavira. 


It is quite clear from the above that beings of water-body 
cannot be separated from water unless they are killed by a 
weapon, e.g. boiling. It follows, therefore, that the purest 
water, i.e. water from which beings of the first kind are 
completely removed, is still animate (sachitta) water. 

Inanimate (achitta) water is that in which beings of 
water-body have been killed. Water may thus be classified 
into four types: 


(a) Animate water containing beings of kind (1) 
(6) Animate water devoid of kind (1). 

(c) Inanimate water containing beings of kind (1) 
(d) Inanimate water devoid of beings of kind (1). 


Water may also be classified as follows: 


{a) Animate, 
(b) Inanimate, 
(c) Mixed. 


When a weapon is operated upon animate water, it either 
becomes inanimate or mixed, according to whether the wea- 
pon used is powerful enough or not. 
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4G. Vet Bey sos TS IAT | 
56.  Satthami cettha anuvii pasa. 


56. Oman! contemplate and visualise weapons which are 
capable of killing these (beings of water-body). 


X09. Tet aed Taxa | 
57. Pugho sattham paveiyam. 


57. Thus propounded Bhagavan (Mahavira) — There are 
numerous weapons (which can kill) the beings of water- 
body. "' 


ANNOTATIONS 56-57: The Niryukti enumerates seven 
kinds of weapons which kill beings of water body as follows: 


(1) Drawing water from well, etc. 

(2) Straining. 

(3) Washing clothes, etc. 

(4) Homologous weapons, i.e. water from different 
sources, e.g. lake-water and river-water act as 
weapons for each other. 

(5) Heterologous weapons, e.g. soil, oil, alkali, fire, 
etc. 

(6) Combination of 4 and 5, e.g. water mixed with soil. 

(7) Pyschic weapon, i.e. un-restrained impuise for 
vidience. 


Xa. Ngat afeoorraroy | 
58. Aduva adinnadayam. 


58. Orit amounts to adattdddna (i.e.,appropriating that 
which is not given). 


ANNOTATION 58: The Parivrdajakas (ascetics belonging to 
the heretical sects) used to beg animate water with due per- 
mission of the owner. Still they were accused by the Jains 
of indulging in stealing. Their argument was based on the 
fact that the beings of water-body never consented to any~ 
one depriving them of their lives. Hence, if anyone used or 
accepted water even after duly taking the permission 7f the 


38 AYARO 


owner of the lake, etc., he still indulged in stealing, for he 
deprived the beings of water-body of their life without their 
consent, 


US. ATE TH, HTT Tos, agar fasyary | 
59. Kappaine, kappai ne paum, aduva vibhisae. 


-_—w- A 
59, (The Ajivikas and the Saivas assert:) ''We are allowed 
by our commandments to consume (raw) water for 
drinking purposes; quite deliberately we are allowed." 


(The Buddhists contend) "We are allowed to consume 
water both for drinking as well as for self-adornment 
purposes (such as bathing)," 


ANNOTATION 59; There was a world of difference amongst 
the various schools of the $vamanas regarding the usage of 
water by monks. The Jain ascetics asserted that usage of. 
animate (or raw) water for any purpose was not free from 
the sins of violence as well as stealing. 


On the other hand, the Ajivikas (i.e. a school of the 
$ramana ascetics led by Makkhali Gosalaka), the Buddhists 
and some other ascetics contended that water was an inani- 
mate matter and hence its use was free from the sins of 
violence as well as stealing. Thus some used water for 
drinking only, whereas others used it for bathing too. 


Go. Fal aati fase 1 

60. Pudgho satthehim viuttamti. 

60. (Thus, quoting their own authority) they cause violence 
(to the beings of water-body) through various kinds of 
weapons. 


ANNOTATION 60: The monks such as Parivrajakas, etc. 
used to do violence to a certain extent to the beings of 
water-body for limited purposes such as bathing, drinking, 
etc. But causing violence to beings was not totally taboo 
for them. 

1. Cf. Ovdiya Sutta, Sutras, 111-113, 137-138. 
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G9. Tete Sher TT oR LATT | 
61. Etthavi tesim no nikaranae. 


61. (‘Those monks who quoting their commandments cause 
violence to the beings of water-body) do not completely 
abstain themselves from committing violence (i.e. 
their vow of not causing violence is not fulfilled). 


fgarfaan-ce 
GQ. TH AT TAIL SAT ATT Saf eooray wate | 
Himsav ivega -padam 


62. Ettha sattham samarambhamanassa iccete arambha 
aparinnaya bhavamti. 


Forswearing of Violence 


62. He, who uses a weapon, on the beings of water-body. 
has neither comprehended nor forsworn actions (caus- 
‘ing violence to the beings of water-body and other 
beings residing in water). 


GR. Ter eh Maa SHAS Bra sfeoorrar wate | 


63. Ettha sattharh asamarambhamanassa iccete @arambha 
parinnaya bhavamti. 


63, (On the contrary) he who does not use any weapon on 
the beings of water-body, has comprehended and fors- 
worn actions (causing violence to the beings of water- 
body and other beings residing in it). 


av. & ofzoma Agatti At Seater TATA, vawfZ 
Vea TATA, Tea-aeg warNafa aot og 
TATA THT | 
64. Tam pariynaya mehavi neva sayam udaya-sattham 
Samarambhejja, nevannehim udaya-sattharh sam3- 


rambhavejja, udaya-sattham samararhbhamitevi 
anne na Samanujanejja. 


64. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of water-body, 
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nor cause others to use it, nor approve of others using it. 
€y. weaa sea-aer-garter afer wafa, & J Wil 
afer Ta-aeF 
—fe afr 
65. Jassete udaya-sattha-samarambha parinnaya bha- 
vamti, se hu muni parinnata - kamme. 
— Tti bemi, 


65. He, who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of water- 
body can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions. 


— I say so, 
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SECTION IV 


aseat sear Cauttho Uddeso 


asenrgamy afera-ce 
ae. Tafa at oat aera, Ta sat 
AeUTSIATAT | 
Fat Heyrssas, F TAT AsyTsaas, 
HATA aourstas, J at weyraras | 
Teukaiyanam atthitta -padam 


66. Se bemi — neva sayam logam abbhaikkhejja, neva 
attanam abbhaikkhejja. 
Je logam abbhaikkhai, se attanarh abbhaikkhai, 
Je attanami abbhadikkhai, se logam abbhaikkhai. 


Existence of the Beings of Fire ~Body 

66. Isay — 
One should neither deny (the existence of living) would 
(of the beings of fire-body), nor should he deny the 
existence of one's own soul. He, who denies (the exis- 
tence of the living) world (of the beings of fire-body), 
denies the existence of his own soul. 


Go. % Teeter Sao, & sacar |qwey | 
+ TATE Bat, J deaht-aereg Sau | 


67. Je dihaloga-satthassa kheyanne, se agatthassa 
kheyanne, 

Je asatthassa kheyanne, ‘se dihaloga-satthassa 
. kheyanne. 
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67. One who is conversant with the nature of weapon 
(causing violence) to the beings of fire-body is, (in 
fact), conversant with the non-weapon (i.e. self- 
restraint); (similarly) ene, who is conversant with 
self-restraint, is also conversant with the nature of 
weapon (causing violence) to the beings of fire-body. 


qs. aig wad afga feed, dwafg car safe aar acaadfe | 


68. Virehim eyam abhibhitya dittham, samjatehim saya 
jatehim saya appamattehim. 


68. This (i.e. the existence of beings of fire-body) has 
been perceived directly by those (ascetics) who have 
removed (the veils of the Karmas obscuring knowledge 
and intuition). Such ascetics are — 
bold (for they have gallantly overcome the hardships 
met with in the path of sddhand@), 
self-disciplined (for they have controlled their mind 
and senses), 
self-composed (for they have toned down their pas- 
sions), and 
ever vigilant (for they are always on guard against 
stupefying activities), 


ANNOTATION 68: Our knowledge of a substance may be 
either direct or indirect. Knowledge obtained through study, 
thinking, simple meditation etc, is indirect. Such a know- 
ledge reveals only a few aspects of a substance, and they 
too may not be distinct, whereas knowledge obtained by 
higher meditation or on removing the veil of Karma parti-~ 
cles obscuring knowledge,is direct. It is crystal clear and 
reveals at once ali the aspects of the substances. 

In ancient times, the ascetics through various techniques 
of meditation, used to gain direct perception of objects. The 
mechanical devices (like microscope etc.) are not the only 
things through which we can study or analyse a thing. High- 
er form of meditation and unveiled consciousness can also 
lead to direct perception of a thing. There are four stages 
for gaining direct knowledge; 

(1) Fortitude: facing hardships with brave and unwaver- 

ing efforis, 
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(2) Self-discipline: control of mind and senses, 

(3) Self-composure: pacification of anger, conceit, 
deceit, and greed. 

(4) Vigilance: constant heedfulness. 


asatgatgar-q 

ge. Howe guizsg, a ges casa 

Teukaiyahimsa -padam 

69. Je pamatte gunatthie, se hu damde pavuccati. 
Violenc2 to Beings of Fire-Body 


69. One who is stupefied and desirous of (kindling fire for 
taking advantage ot)its properties (such as light, heat, 
etc., for preparing food etc.) is called (i,e. is equi- 
valent to) a scourge (i.e. a killer of the beings of 

- fire-body). 


wo. & afconra Rarel carfor ot sae Gearraral Tare | 


70. Tam parinnaya me havi iyanim no jamaham puvvama- 
kasi pamaenam. 


70. Comprehending this, a sage (should resolve): "“Hence- 
forth I will not indulge in any actions which I used to 
indulge in due to my stupefication. " 


92. WETATTT Get ITT | 
71. Lajjamana pudho pasa. 


71. See! Every (ascetic who has ceased from causing vio- 
lence to these beings) leads a life of self-discipline. 


9. AUT Athy TY TAA | 
72. Anagara motti ege pavayamana. 


72. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants, "(aet like 
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householders i.e. cause violence to the beings of 
fire-body). 


93. afan frereate aeaie aafy-aeaq-aartaet arft-aest 
TAHA, soy aaTET ITT fafgate | 


73. 


73. 


Jaminam virtivarivehim :satthehim agani -kamma- 
Samarambhenam agani-sattham samarambhamane, 
anne vanegaruve pane vihimsati. 


He (pseudo~monk), employing various kinds of wea- 
pons, indulges in actions involving fire, (thereby) 
causing violence to the beings of fire-body. (He causes 
violence not only to the beings of fire-body, but also) 
causes violence to different kinds of other beings. 


ANNOTATION 73; The Niryukti enumerates the following 
eight kinds of weapons which when operated on the beings 
of fire-body cause violence to them: 


(1) 
(2) 
(3) 
(4) 
(5) 


(6) 
(7) 
(8) 


Soil or sand 

Water 

Moist vegetation 

Mobile beings 

Homologous weapons (i. >. made up of the same body): 
fire from different sources such as grass andleaves 
act aS weapons on each other, 

Heterologous weapons; water, etc. 

Combination of 5 and 6 

Psychic weapon: unrestrained impulse for violence, 


os. TT Se araar GfLoT TEA | 


74, 
74, 


Tattha khalu bhagavaya parinna paveiya. 


(Hence) Bhagavan Mahavira has taught discérnment 
(i.e. comprehension and forswearing) with respect 
to this issue, 
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OX. A Aq aitfaaza, 
ofeaanr-arery-qaure, 
grariearaed | 
75. Imassa ceva jiviyassa, 
Parivarndana-manana- puyanae, 


Jai- marana-moyanae, 
Dukkhapadighayaheum. 


75. (1) For the sake of survival, 
(2) for the sake of praise, honour, reverence. 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. 


we. & aaa anf aarive, aoifg ar aay 
TATA, HOt aT Tet TATA TATTSATOTE | 
76. Se sayameva agani-satthami samarampbhai, annehim 


va agani-sattham Samararbhavei,anne va agani- 
sattham Samararmbhamane samanujanai. 


76, Some monk either indulges himself in action causing 
violence to the beings of fire-body through various 
kinds of weapons, makes others to cause violence to 
the beings of fire-body or approves of others causing 
violence to the beings of fire-body. 


oo. ta afgare, a & sardta 1 
77. Tam se ahiyde, tam se abohie. 


77. Such an act of violence proves baneful for him; such 
an act of violence deprives him of enlightenment. 


on. FF AGIAN, qaatey aqzaTT | 

78. Se tam sarhbujjhamane, @yaniyam samutthde. 

78, He (true ascetic}, comprehending it (i.e. consequen- 
ceof acts of violence), becomes vigilant over the 
practice of self-discipline. 
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0%. aa ae waa TTT aT afew geAAfe oe 
wafa— 
Ua aa 74, 
wa ae Az, 
wa aq AT, 
Ge Gey TT | 
79.  Socca khalu bhagavao anagaranarh va amtie iname- 
gesim nayam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 


Esa khalu mare, 
Esa khalu narae. 


79. Hearing from Bhagavan Mahavira Himself or from 
the mendicants, one comes to know)— 


It (i.e. causing violence to the beings of fire-body), 
in fact, is the knot of bondage, : 
it, in fact, is the delusion, 

it, in fact, is the death, 

it, in fact, is the hell, 


so. geaey afer ate | 
80. Iccattham gadhie loye. 
80. (Nevertheless) man, impelled by the aforesaid mo- 


tives,becomes engrossed in (the acis of inflicting 
injury to the beings of fire-bocy). 


34. sifit faeqeaig aatiz oafoy-eeq-aqréayy aprfot-act 
TAHA soot anTEy ot fatgata | 
81. Jaminami virlivarivehim satthehim agani-kamma-~ 


Samarambhenam agani-sattham Samarambhamane 
anne vanegaruve pane vihimsati. 


81. He, employing various kinds of weapons, indulges in 
actions involving fire,(thereby) causing violence to the 
beings of fire-body, (He causes violence not only to 
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the beings of fire-body, but also) causes violence to 
different kinds of other beings. 


azarae Weaa-sanrala-qaz 

5. & afe eth Sarre, acy Hay i 

Teukaiyanam jivatta -vedanabodha -padam 

82. Se bemi—appege amdhamabbhe, appege amdhamacche. 


Fire -beings : Their Life and Experience of Pain 

82. Isay— 
(Just as consciousness of a man born without any 
sense organs (i.e. one who is blind, deaf, dumb, 
crippled etc. from birth) is not manifest, the cons- 
ciousness of the beings of fire-body is also not mani- 
fest. (Nevertheless) such a man (the one born organ~ 
less) (experiences pain) when struck or cut with a 
weapon (and so also do the beings of fire-body). 


52. TAT qTaRER, eA gray 
83. Appege payamabbhe, appege payamacche. ! 


83. (Onsimultaneously) cutting andsevering with weapons, 
(all the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 


be able to express it); 
Foot, ankle, leg, knee, thigh, waist, belly, stomach, 


flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip , tooth, tongue, 
palate, throat, temple, ear, nose, eye,brow, fore- 


head, and head. 
(So is the case with the beings of fire-body). 


SY. PHY ATTA, HY TAT | 
84. Appege sammpamarae, appege uddavae, 
84, Man (experiences pain) when forced into unconscious- 


1, For complete text, see, 1/29. 
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ness or when he is.deprived of life. (So do the beings 
of fire-body). 


tearfaaa-ca 

cy. a afa_afe om gefa-frfeaar, wa-fnfeaar, ra- 
firfeear, ag-fnfeaar, trea-firferar, aaax-forfeaar : 
afa darfe qn, amen aaafa 7 1 
aatn @ ag Jzor, TY auraarasafes 


wae Taraarassifs, J ter shearassifs | 
w dex oferassifa, & acer verafan 


Himsavivega-padam 


85. Se bemi~samti pana pudhavi-nissiya, tana- -nissiya, 
patta-nissiya, kattha-nissiy3, gomaya- nissiya, 
kayavara- “pissiya: 

Samti sampatima pana, ahacca sampaya mti ya, 

Aganim ca khalu putthd, ege samghiiyamitvajjamiti.. 

Je tattha samghayamavajjamti, te tattha pariyavajjamti, 
Je tattha pariyavajjamti, te tattha uddayaniti.. 


Forswearing of Violence 


85. Isay — 

"There are beings residing in earth (soil), grass. 
leaves, wood, cowdung and garbage; there are also 
beings (insects) which fly in the air and drop down 
from there, All these beings shrivel up on coming in 
contact with fire, 

“Those beings which shrivel up (on coming: in contact 
with fire), faint (by its heat), and those which faint 
(by its heat) die there (and then), " 


S&. Tl Fey TATE sag area aafcounrar wafer | 


86. Ettha sattham Samarambhamdanassa iccete arambha 
aparinnaya bhavamti. 
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86. He who uses a weapon on the beings of fire-body 
has neither comprehended nor forsworn actions (caus- 
ing violence to the beings of fire-body andother beings 
residing in the fire.) 


59. UT Mest BIAIHATIa Beas area afeoyrayr wa fe | 
87.  Ettha sattham asamarambhamanassa iccete arambha 
parinnaya bhavamti. 


87. (On the contrary) he who does not use any weapon on 
the beings of fire-body has comprehended and fors- 
worn actions (causing violence to the beings of fire- 
body and other beings residing in it), 


oq. Tafa agrat Aa aa aaftr-aead AATRA TAT, TAIZ 

arfy-aeat TartaTase, warfare aATtaTaT soo 
T AATF | 

88. Tam parinndya mehavi neva Sayam agani~sattham sa- 
maram:bhejja, nevannehim agani-sattham samaram- 
bhavejja, agani-satthazh samarambhamane anne na 
samanujanejja. 

88. Having discerned this, a sage should neither use any 
weapon cauSing violence to the beings of fire-body, 
nor cause others to use it, nor approve of others 
using it. 

5% eat aaf-aer-aarte ofwmrar wafe,  g gett 

oF OUTTA Tey 
—fr afr 

89. Jassete agani-kamma-samarambha parinnaya bhav- 
amti, se hu muyi parinnaya-kamme. 

— Tti bemi 


89. He who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of fire- 
body, can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions. 


— I say so. 
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SECTION V 


. ‘N . 
gaat seat Pathcamo Uddeso 


ANNIT-T 
go. & mM afrearhe ageare 1 


Anagara -~padam 


90. Tam no karissami samutthae. 
Definition of a Monk 


90, (One pledged to non-violence should resolve:) "Having 
been ordained (to practise non-violence), I shali not 
indulge in it (violence).”’ 


8%. Hat weR aaa fafear 
91. Mamta maimam abhayam vidittd. 


91. Having reflected upon (the existence of living beings) 
and having comprehended non-intimidation (i.e. the 
fact that every living being desires to be free from 
intirnidation as I do), a man of acumen (does not cause 
violence ta any being). 


ANNOTATION 91: Both comprehension and renunciation 
are essential elements in the path of s@dhang- Renuncia- 
tion presupposes comprehension and comprehension is ne- 
cessarily followed by renunciation. One without the other 
is futile. That is why the teachers have advised disciples 
to acquire knowledge first and then to put into practice the 
principle of non-violence. 

In the present aphorism, acquirement of knowledge is 
suggested through two s.eps: 
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(1) Reflection 
(2) Feeling of self-equivalence with all beings. 


Here,the first step furnishes one with the enlightenment 
revealing the truth, and the second enables him to establish 
unity with all beings. Then follows the practice of non- 
violence in life. 


QR. FH TT HW TAAL, TMNT Ta aves qasay | 
92. Tam je no karae esovarae, etthovarae esa anagéretti 
pavuccat. 


92. He. who does not commit violence is one who has 
ceased from (sinful) actions: it is he who has ceased 
from (sinful) actions (according to the code of conduct 
of the Arhats) that deserves to be called a monk. 


fagaree fa frgata-ag 

£3. TT a may, H arazy A yw 

Gihacaino vi gikavasa -padam 

93. Je guye se avatte, je avatte se gune. 
A Hypocritical Ascetic 


93. Carnality is the whirlpool; 
the whirlpool is nothing else but carnality. 


ay. vee ag fated Wet aaaTt ware orefa, gaan 
aes Ale | 
94. Uddham aham tiriyam Paigam pasamane ruvaim 
pasati, sunamane saddaim suneti. 


94. One who looks upwards, downwards, sideways or in 
front, sees (various sorts of) forms. (i.e. colours); 
anda listener hears (various sorts of) sounds (com- 
ing from various directions). 
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ay. sed ae fafa et great wag q=ofa, aeg anfa | 
95. Uddharn aham tiriyam painarn mucchamane rivesu 
mucchati, saddesu avi. 


95. One who feels attachments (for the objects present) 
upwards, downwards, sideways or in front becomes 
attached to the (various sorts of) forms (while seeing) 
and also to (various sorts of) sounds (while listening). 


Re. Ta ate faatfer | 
96. Esa loe viyahie. 
96. This is known as the world (of attachments). 


Ro. UY ATS ANT | 


97. Ettha agutte ananae. 


97. One who does not control (his mind and senses) in 


this (world of attachments) does not comply with my 
Instruction. 


&&. GM-Guit Fra, AHAATAT, TAS TITATAA 1 


98. Puyo-puno guyaisde, vamkasaniayare, pamatte gara - 
mavase. 

98. One who repeatedly reveals in sensual pleasures, who 
is a hypocrite and who is lax (in self- discipline), 
(though professing to be a monk, )is, in fact, a house- 
holder, 


ANNOTATIONS $3-98; The word ‘'guya'’ signifies here the 
five types of sensual qualities viz., colour, sound, odour, 
taste and touch. These are existent in all directions — 
east, west, south and north; up, down and sideways. Per- 
ception of these qualities thtough the sense-organs and 
feelings of attachment to them are two distinct phenomena. 
The Sadhaka is warned here to be on his guard against the 
latter. For, one who gets lost in the world of attachments 
becomes a slave of his desires which, subsequently, de- 
generates him into a wanton or a licentious person. Conse- 
quently he would not be able to follow the path of asceticism 
and hence leaving it, would become again a householder. 
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In case he does not become a householder, he would still 
act like one,even though remaining in the garbs of a monk. 

Here, therefore, the evangelist has compared the sen- 
sual qualities with a whirlpool. Just as a person caught in 
a whirlpool finds it difficult to extricate himself out of it, 
so also a saédhaka caught in sensual pleasures cannot easily 
free himself from them. 


ANCA THT gat-T 
G8. AFRATNT FBY Te | 
Vanassaikaiyahimsa-padam 


99. Lajjamana pudho pasa, 
Violence to Beings of Vegetable -body 


99, See! every (ascetic who has ceased from causing 
violence to these beings) leads a life of self-discip- 
line. 


Yoo. MTMITUT Ate TA TaATOT | 
100. Anagara motti ege pavayamana. 


100. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants, "(act like 
householders i.e. cause violence to the beings of 
vegetable-body). 


409. Shin Freres etl sorerg-aeT-aAT COT TUTE 
Set TATA soot qT Sa TT fafa 
101, Jaminam viruvariivehim satthehim vanassai-kamma- 
Samarambhenam vanassaisattham samarambhamane 
anne vanegaruve pane vihimsati. 


101, He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving vegetable, (there- 
by) causing violence to the beings of vegetable-body, 
(He causes violence not only to the beings of vegetable- 


body, but also) causes violence to different kinds of 
other beings. 
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ANNOTATION 101: The Niryukti enumerates the following 
kinds of weapons which, when operated on beings of vege- 
table-body, cause violence to them: 


(1) The human limbs and mouth. 

(2) Homologous weapons; wooden implements like a 
stick, etc. 

(3) Heterologous weapons: stone, fire, etc. 

{4) Combination of 2 and 3: weapons like axe, chisel 


etc. 
(5) Psychic weapon: unrestrained impulses for causing 
violence. 


qor. TA aay waar afeony Tafear | 
102. Tettha khalu bhagavaya parinna pavedita. 
102. (Hence) Bhagavan Mahavira has taught discernment 


(i.e. comprehension and forswearing) with respect to 
this issue. 


qo3. grea aq sfifaqen, 
afeaar-aToToT-GAUTTT, 
ATA -ALT-ATTTT, 
grarisaraey | 
103. Imassa ceva jiviyassa, 
Parivamdana- manana-puyanae, 
Jati-marana-moyanae, 
Dukkhapadighayaheum. 
103. (1) For the sake of survival, 
(2) for the sake of praise, honour, reverence, 


(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. — 


qov. F aaa TRASH BATE, HVifs ar aa E-aet 
AATRMAZ, AMT aT RAE TAT ATT 
TATA | 
104. Se sayaineva vapassai-sattham samarambhai, anne- 


him va vanassai-sattham sSamarambhavei, anne va 
vanassai-sattham samarambhamane samanujanai. 
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104, Some monk either indulges himself in action causing 
violence to the beings of vegetable-body through 
various kinds of weapons, makes others to cause vio- 
lence to the beings of vegetable-bocy or approves of 
others causing violence to the beings of vegetable— 


body. 


qoy. ta afeary, at & ears 
105. Tam se ahiyde, tarh se abohie. 


105. Such an act of violence proves baneful for him, 
such an act of violence deprives him of enlightenment. 


qo& AT AAA, AAG ayeare | 
106, Se tam sambujjhamane, ayaniyam samutihae. 
106. He (true ascetic), comprehending it (i.e. consequen- 


ces of acts of violence) becomes vigilant over the 
practice of self-discipine. 


qow. Heat wraat, sa at afr seaafe oe 
wafr— 
Ue ay ay, 
we ae ate, 
Ht BT AT, 
ua ae fore | 


107. Socc& bhagavao, anagaranam va amtie ihamegesirnh 
nayam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu niray 


107. Hearing from Bhagavan Mahavira Himself or from 
the monks, one comes to know — 
It (i.e. causing violence to thebeings of vegetable-~ 
body), in fact, is the knot of bonde<e, 
it, in fact, is the delusion, 
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it, in fact, is the death, 
it, in fact, is the hell. 


Qos. Tae isu AT I 
108. lIecattham gadhie loe. 


108. (Nevertheless) man, impelled by the aforesaid mo-~ 
tives becomes engrossed in (the acts of inflicting 
injury to the beings of vegetable-bLody). 


908. Shr freqeate aeiis qereqe-aey-aaT ea aoe 
at 25 ~ iN ~ a art fi ff fi i 
109. Jaminam virtvaruvehim satthehim vanassai- -kamma- 


samaramibhepam vanassaisattham samarambhemane 
anne vanegariive pane vihimSati. 


109, He, employing various kinds of weapons, indulges in 
actions involving vegetable, (thereby) causing violence 
to the beings of vegetable-body. (He causes violence 
not only to the beings of vegetable-body, but also) 
causes violence to different kinds of other beings. 


AMEATHTEATT Wieae- Aan taer-az 

940. & afA—_AAy HaAsy, AI serARZ | 

Vanassaikaiyapam jivatta vedanabodha -padam 

110, Se bemi—appege arndhamabbhe, appege amdhamacche, 


Vegetable Beings : Their Animation and Experience of Pain | 


110. I say~ 
(Just as consciousness of a man born without any 
sense-organs (i.e. one who is blind, deaf, dumb, 
crippled etc. from birth) is not manifest, the cons- 
ciousness of the beings of vegetable-body is also not 
manifest). (Nevertheless) such a man (the one born 
organlets), (experiences pain) when struck or cut 
with a weapon (and so do the beings of vegetable- 
body). 


999. HAR Grass, seedy ary | * 
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111. 


111. 


Appege payamabbhe, appege payamacche*. 


(On simultaneously) cutting and severing with weapons 
(all the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 
be able to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, nose, ear, eye, brow, fore- 
head and head. 

(So is the case with the beings of vegetable~body). 


4942. AAT HAT, AAT Gea | 


112. 
112, 


Appege sampamarae, appege uddavae. 


Man (experiences pain) when forced into unconscious- 
ness or when he is deprived of life. (So do the beings 
of vegetable-body). 


ANEAEM ATT ATCA FANT-TT 
993. a afa—aafe Srgeena, waft argeery 


safe afscuraa, waft gfecarna | 

safe Franea, vate fade 

gufa ford frorfe, waft fort frei 
aafe araret, Cafe arr t 

waft afeay, cata afireay | 

safe warad, vate aarad t 

safe qaraaed, waft qaTsaee | 

qafe faqfeorraerena, waft farfeormerara 


Vanassaijivanam manussena tuland -padam 


113, Se bemi—Imampi jaidhammayam, eyampi jaidham- 


mayam. : 
Imampi buddhidhammayam, eyampi buddhidhammayam. 
Imarhpi cittamamtayarh, eyampi cittamarhtayam. 
Imamhpi chinnam milati, eyarhpi chinnarh mil&ti. 


* For the complete text, see, 1/29. 
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AYARO 


Imampi aharagam, eyampi aharagarh. 

Imampi apiccayam, eyampi agiccayam. 

Imarnpi asasayaih, eyampi asasayam. 

Imampi cayavacaiyam, eyampi cayavacaiyam. 
Imampi viparipamadhammayam, eyampi viparina- 


madhammayam. 


Comparison of Plant Life with Human Life 


113. Isay— 


(a) This (i.e. human beings) 


is born; 
(b) This grows; 


(c) This possesses conscious- 


ness; 


(d) On being cut this becomes 


sad; 


(e) This takes nourishment; 


(f) This is mortal; 
(g) This is not eternal: 
(h) There is metabolism 


(anabolism and ketabolism) 
in this (i.e. building up of 
new cells and decaying of 


old cells); 


(i) This undergoes various 
transformations (such as 


aging etc. ); 


This (i.e. plant) too is 
born, 

This too grows. 

This too possesses con- 
sciousness, 

This too becomes sad 
(i.e. withers) on being 
cut. 

This too takes nourish- 
ment. 

This too is mortal. 
This too is not eternal. 
There is metabolism in 
this too, 


This too undergoes 
various transformations 
(such as aging etc.). 


ANNOTATION 113; Besides the points of similarity enu- 
merated in this aphorism, there are some more phenomena, 
according to the commentary, common to both human beings 
and plants, e.g. sleep, longings during pregnancy, disease, 
etc. 


fgatfaan-az 


9b. UT er TAT HAI Seas aca aafwoujar was; 
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Himsa -vivega -padam 
114, Ettha sattham samarambhamanassa iccete drambha 
aparinnata bhavamti. 


Forswearing of Violence 


114. He who uses a weapon on the beings of vegetable- 
body, has neither comprehended nor forsworn actions 
(causing violence to the beings of vegetable-body and 
other beings residing in the vegetable. ) 


49x. UA AA TAATLAATT THAT ATCAT TELAT HeaAa | 


115. Ettha sattharn asamarambhamAnassa iccete arambha 
parinnaya bhavamti. 


115. (On the contrary) he who does not use any weapon on 
the beings of vegetable-body, has comprehended and 
forsworn actions (causing violence to the beings of 
vegetable-body, and other beings residing in it.) 


erg. a Ufeomra great a ae aaa TATCISTT, 
HAMS ATTA SATLATASHT, MW TVET EAT 
= TOOT | 
116. Tam pariynaya me hivi neva Sayam vanassai-sattham 
samarambhejja, nevannehim vanassai-sattham sama- 
rambhavejja, nevanne vanassai- sattham samarambha- 
mte samanujanejja. 


116. Having discerned this, a sage shouid neither use any 
weapon causing violence to the beings of vegetable- 
body, nor cause others to use it, nor approve of others: 
using it. 


qq. HAT TTRaerTaTeaT Tferrat wafa, A gy git 
afro y ee | 
—fe afr 
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117. 


AYARO 


Jassete vanassai-sattha-samarambha parinnaya bha- 
vamti, se hu muni parinnaya-~-kamme. 


— Tti bemi. 


He, who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of vege~ 
table-body, can be regarded as a (true) ascetic (for a 
true ascetic is he) who has discerningly forsworn 
actions. 


I say so. 
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SECTION VI 
m 
west seat Chattho Uddeso 


aare-ae 
44s. & afa—afed car WoT, & Hel—atsar Taat Twrsar 
wat aaa Aafeoat Slewat aaarear | 


Samsara ~-padam 


118, Se bemi—samtime tasa pana, tam jaha— amdaya po- 
yaya jarauya rasaya samseyaya sarhnmucchima ub- 
bhiya ovavaiya. 


World of Recurrent Trans migration 


118. Isay— 

These are mobile beings such as those born 

(1) out of eggs, 

(2) out of foetus (born complete) 

(3) out of foetus with the amnion (or the chorion, an 
enveloping membrane), 

(4) out of fluids, 

(5) out of sweat 

(6) by coagulation, 

(7) by sprouting from the earth), 

(8) spontaneously (i.e. not as a result of union of 
sperms and Ova). 


ANNOTATION 118: Some examplesof these genera are res- 
pectively as follows: 
(1) Birds, etc. 
(2) Elephants, bats, etc. (Pota means a young one; po- 
taja, therefore, means a being which is born as a 
young one (i.e. without an enveloping membrane). 
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(3) Human beings, and quadrupeds such as cows and 
buffaloes etc. (Java@yu means the membrane which 
envelopes the young one at the time of birth). 

(4) Worms, etc. (generated in fluids like curd, butter- 
milk etc.) 

(5) Bugs, lice, etc. 

(6) Two-sensed, three-sensed, and four-sensed beings, 
(whose birth depends upon external conditions). 

(7) Butter-flies, wagtails, etc. 

(8) Hell-beings and celetial beings. These are born 
spontaneously and come to manhood within a muhirta 
(i.e. 48 minutes), It may be mentioned that No. (vi) 
includes (iv), (v) & (vii) also. 


Ve. Va aarefe TSA t 


119. Esa samsaretti pavvuccati. 


119. This (category of mobile-beings) is called samsara 
(i.e. world of recurrently transmigrating beings). — 


ANNOTATION 119. The world of mobile-beings is called 
here samsare perhaps for two reasons; 


(1) Souls go on transmigrating from one genus to another 
one, passing through the cycles of birth and death. 

(2) Only the beings belonging to this category are capable 
of locomotion. 


LRo. Hava afaarersit | 
120. Mamdassa aviyayao. 


120. The slow-witted and the benighted ones (go on trans- 
migrating in this world). 


ANNOTATION 120: In this aphorism two causes of the 
incessant transmigration of souls are pointed out: 


(1) Lack of wisdom or discretion. 
(2) Ignorance. 
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One who has acquired the Right Knowledge and who is 
possessed of discretionary powers can liberate himself 
from the world-cycle. 


924. frsargar teatear raat afefirearey | 


121. Through observation and scrutiny find out for yourself 
that peace is dear to every living being. 


42. aeafe aT, Asafa sari, aeafa sfrari, aaa 
aa sears aafziiearer ages sae fa afr | 
122. Savvesim panadnam, savvesim bhiyanarm, savvesirh : 
jivanam, savvesim sattanam assayam aparinivvanam 
mahabbhayam dukkham ti bemi. 


122. Through observation and scrutiny find out for yourself 
that inquietude is distasteful to, highly terrifying and 
painful for all animals, all beings, all those throbbing 
with life and all souls. So do I say. 


ANNOTATIONS 121-122: The words assayam, apar inivva - 
nam, mahabbhayam,and dukkham are all more or less 
Synonymous with suffering or pain. On the contrary, sadyam, 
barinivvanam, abhayam and sukham signify the feeling of 
happiness, 


The purport of the author here is to point out the fact 
that only he who knows and realises the Eternal Truth that 
every living being is keen to have peace and pleasure, and 
has a strong antipathy to inquietude and suffering is compe- 
tent to practise abstinence from violence. 


Tantzaigaraa 
823. aafa ater efratfzarg a | 
Tasaka@iyahimsa -padam 


123. Tasamti pana padisodisasu ya. 
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Violence to Mobile Living Beings 


123, (Being overwhelmed by grief), the creatures are 
scared from (all) directions and intermediate direc- 
tions. 


ANNOTATION 123. All beings live under constant strain 
due to fear from all sides— all directions. There is, in 
fact, no direction in which they can live free from terror. 
(It is probably for this reason that a silk-worm forms a 
cocoon around itself), Thus, beings in all directions and 
intermediate directions. are intimidated on account of 
various sorts of mental and physical sufferings. 


QI. ACT-ACT FSY ATA, arse TFeara fe | 
124. Tattha-tattha pudho pasa,aura paritave mti, 


124, See! Almost everywhere the passionate man are tor- 
menting (mobile-beings). 


22x. af Wert gat feat 

125. Samti pana pudho siya. 

125. (Each of the) mobile-beings has its own body to inha- 
bit. 

QE. HAAATNT Fat ota | 

126. Lajjamana pugho pasa. 


126. See! Every (ascetic who has ceased from causing 
violence to these beings), leads a life of self-dis- 
cipline. 

429. THT A TT TAA 


127. Anagara motti ege pavayamana. 


127. (And discern from them) those psuedo-monks who, 
despite professing, ‘We are mendicants," (act like 
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householders i.e. cause violence to the mobile- 
beings). 


qs. ofan freqeate aeaig TaNTa-aATa TATA 
aATCAATy soot aoe oro fafzafer 
128. Jamiyam viravaruvehim satthehim tasakaya - sama- 


rambhenam tasakaya-sattham samarambhamane 
anne vanegartve pane vihimsati. 


128. He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving mobile-beings, 
(thereby) causing violence to the mobile-beings, (he 
causes violence not only to the mobile-beings, but 
also) causes violence to different kinds of other be- 
ings, 


428. Tea as waaay af GAA | 
129. Tattha khalu bhagavaya parinna paveiya. 


129. (Hence) Bhagavan’ Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect 
to this issue. 


420. aaee Wa sfyaee, 
Tf aT-ATT-GayTT, 
WTE-ACH-ALTNTT, 
grarisaraas | 
130. Imassa ceva jiviyassa, 
Parivarhdana-m4&anana-puyanae, 
Jai-marana-moyanfe, 
Dukkhapadighayaheum. 


130. (1) for the sake of survival, 
(2) for the sake of praise, honour, reverence, 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. 


939. 8 aaaa ceaTe-aes aaa, aeiiz aT area aet 
TATA, AV AT TAHT AET TATA TA STTOTE 
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131. Se sayameva tasakaya-sattham samarambhati, anne- 
him va tasakaya-sattham samarambhavei, anne va 
tasakaya-sattham samarambhamane samanujanai. 


131. Some monk either indulges himself in action causing 
violence to the mobile-beings through various kinds 
of weapons, makes others to cause violence to the 
mobile-beings, or approves of others causing violence 
to the mobile-beings. 


q32. 7a afeary, Fa aa 
132. Tam se ahiyae, tam se abohie. 


132. Such an act of violence proves banefui for him, 
such an act of violence deprives him of enlighten- 
ment. 


433.8 F TIAA, Arai ayARTE | 
133. Se tam sambujjhamane, ayaniya m sa mutthae. 


133. He (true ascetic), comprehending it (i.e. conse- 
quences of act of violence), becomes vigilant over the 
practice of self-discipline. 


42¥. TT MITT, TTT aT afew seats oa was 
wa ay TH, 
Ua aa AT, 
wa aay Are, 
ra ag Fz | 


134, Socca bhagavao, anagaranam va amtie ihamegesith 
nayam bhavai — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu narae. 


134. Hearingfrom the Bhagavan Mahavira Himself or from 
the monks, one comes to know:- 
It (i.e. causing violence to the mobile-beings), in 
fact, is the knot of bondage, 
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it, in fact, is the delusion, 
it, in fact, is the death, 
it, in fact, is the hell. 


Ry. FraeT aise aT | 
135. Iccatham gadhie loe. 


135, (Nevertheless) man,impelled by the aforesaid motives, 
becomes engrossed in (the acts of inflicting injury to 
the mobile-beings). 


43%. aft freceaig aeafa aaaTa-aarta TaHTA-Aes 
Tara soy qT oT fafeafer | 

136. Jaminam virdvartvehim satthehin. tasakadya-sama- 
rarnbhenam taSakaya-sattharn samararnbhamane 
anne vanegaruve pane vihimsati. 

136. He, employing various kinds of weapons, indulges in 
actions involving mobile-beings, (thereby) causing 
violence to the mobile-beings,(He causes violence 
not only to the mobile beings but also) to different 
kinds of other beings. 


AAHTTATT HlaA-ATN TA e-Ts 
430. Fafa aey aaasd, Hedy sey 1 
Tasakaiyanam jivatta - vedanabodha -padam 


137. Se bemi—appege amdhamabbhe, appege amdhamacche. 


Mobile Living Beings : Their Animation and Experience 
of Pain 
137. Isay — 

(Just as consciousness of a man born without any 
sense-organs (i. e. one who is blind, deaf, dumb, crip- 
pled etc. from birth) is not manifest, the consciousness 
of the mobile-beings is also not manifest.) (Neverthe- 
less) such a man (the one born organless) (experiences 
pain) when struck or cut with a weapon, (so also do the 
mobile-being). 
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43s. 
138. 


138. 


qRE- 
139. 


139. 


AYARO 


att crs, ae gray 
Appege payamabbhe, appege payamacche!, 


(On simultaneously) cutting and severing with weapons, 
(all the following thirty-two anatcmical features of a 
man, he suffers excruciating pain though he would not 
be able to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart,,breast, shoulder, arm, 
hand, finger,. nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head and head. 

(So is the case with the mobile-being). 


TAY ATA, TAY FEAT | 
Appege sampamarae, appege uddavae. 


Man (experiences pain) when forced into unconscious- 
ness or when he is deprived of life. (So do the mobile- 
being). 


fgarfraa-ce 


Yo. 


eee 
aay care aga, ear afore sete, 
arta farare adfa, attr frame agfa, 
aay care aga, ay freore aefe, 
Se vy Aa a Asn Se 
wert fame aefa, actr rare aefe, 
wat gare safe, eet area aefa, 
wea rare eta, att ogresite afar, 
aay age adfa, wey afefanre aga, 
aay sere seta, aa age qatar, 
aay feteg afer at aefe, 
aay fedfa afar ar aia, 
ary fefacafe Ata ar vate 


Himsavivega -padam 


140. 


i. 


Se bemi— appege accae vahamti, appege ajinae 
vahamti, 


For the complete text, see, 1/29. 
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Appege mamsae vahamti, appege soniyae vahamti, 
Appege hiyayae vahamti, appege pitiae vahamti, 
Appege vasae vahamti, appege picchae vahamti, 
Appege pucchae vahamti, appege balae vahamti, 
Appege sirngae vahamti, appege visande vahamti, 
Appege damtae vahamti, appege dadhae vahamti, 
Appege nahae vahamti, appege nharunie vahamti, 
Appege atthie vahamti, appege atthimimjae vahamti, 
Appege atthae vahamti, appege anatthae vahamti, 
Appege himsimsu metti va vahamti, appege him- 
samti metti va vahamti, appege himsissamti metti 
va vahamti. 


Forswearing of Violence 


140. Isay — 
Some people kill (beings) for the sake of obtaining 
their body, while some others do so for the sake of ob- 
taining their skin, flesh, blood, heart, bile, fat, feathers, 
tail, hair, horns, tusks, teeth, jaws, nails, sinews, 
bones and marrow. 
Some people kill (beings) with a purpose and some do 
so without one. 
Some people kill (beings) for vendetta, reflecting that 
the latter had injured or killed (their kith and kin). 
Some people kill (beings with the consideration that) 
they are injuring or killing (their kith and kin) while 
some others do so (with the apprehension that) they will 
injure (or kill) (their kith and kin). 


94: TT ET TATA SHAS STAT ATLA wats | 


141, Ettha sattharn samarambham4nassa iccete arambha 
aparinnaya bhavarhti. 


141. He who uses a weapon on the mobile~beings, has 
neither comprehended nor forsworn actions (causing 


violence to the mobile-beings and other beings resid- 
ing in them). 


42. UT Ae eATOTATITE EAA are gfeerar 
wate i 
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142. Ettha sattham asamarambhamanassa iccete arambha 
paripnaya bhavamti. 


142, (On the contrary), he who does not use any weapon on 
the mobile~beings, has comprehended and forsworn 
actions (causing violence to the mobile-beings and 
other beings residing in them). 


gv3. at afer agra ta ag. caara-aet aartast, 
Has TAHA-AeA AATLMATAT, Wawel qaHa-aet 
AAAS TATHT TA | 
143. Tam parinnaiya mehavi neva sayam tasakaya-sattham 
samarambhejja, nevannehim tasakaya-sattham sama- 
rambhavejja, nevanne tasakaya-sattham samarambh- 
arte samanujanejja. 


143, Having discerned this, a sage should neither use any 
weapon causing violence to the mobile-being, nor 
cause others to use it nor approve of others using it. 


Qos. TAA THSTA-e-AATTAT afeonTaT wafa, Bg Wait 
Peony ae —fa afr 


144, Jassete tasakaya-sattha~samarambha parinnaya bha- 
vamti, se hu muni parinnaya~kamme. 
—— Tti bemi. 


144, He who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the mobile-beings, 
can be regarded as a (true) ascetic (for a true ascetic 
is he) who has discerningly forsworn actions, 


— I say so 
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SECTION VII 


waar sear Sattamo Uddeso 


AAGA-WS 
Q¥Y. Te THEA TTS | 
Attatula -padam 


145. Pahii ejassa dugamchanae. 
Equality of Beings with the Self 


145. (One who practises non-violence) becomes competent 
to practise abstinence from causing violence to the 
beings of air-body. 


@vg. aaa afed fa Tear | 
146. Ayamkadamsi ahiyam ti nacca. 


146, It is he who perceives (that violence causes) terror 
(and that it would be to) his own detriment (becomes 
competent to practise non-violence). 


qve. T HAs TMZ, F afear aE 1 Se afear srs, F 
HAT FTE | 
147. Je ajjhattham janai, se bahiya janai. Je bahiya janai, 
se ajjattham janai. 
147. One who knows the inner-self knows the external 
(world) as well: 


One who knows the external (world) knows the inner~ 
self as well. 
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ANNOTATION 147: This aphorism can be interpreted in 
three different ways: 


1) The intrinsic aspect of a substance is subtle, while 
the external one is gross. It is easy to comprehend the 
latter, but difficult to comprehend the former. One who 
can comprehend the former can distinctly comprehend the 
latter also. One who has comprehended the latter is able 
to know the former only through the medium of the gross. 
The soul is an inner-reality. Its conscious form cannot be 
distinctly comprehended. But its functions, manifested 
through the body, are gross and external. It follows from 
this that a body, devoid of consciousness cannot perform 
functions of consciousness, The functions of consciousness 
are the functions performed by the conscient reality (soul). 

2) A person directly experiences pain and pleasure and 
as such they are immediate and self-perceptible. On the 
basis of the self-experience we can understand the pains 
and pleasures of others. Therefore, the feeling of pains 
and pleasures of others is an indirect one. The way in 
which we are affected by any external cause is the same in 
whicn others are affected and the way in which the others 
are affected by external causes is the same as the way in 
which we ourselves are affected. 


3) Knowledge like the sun is self-luminary. Just as the 
sun is self-luminary and illuminates other objects, know- 
ledge is self-luminary andenlightens other substances. The 
function of knowledge is to know the knowable. Knowledge 
is self-luminary and therefore reveals the spiritual sub- 
stance— it reveals the self. It enlightens others and there- 
fore it revealsthe externalworld i.e. it reveals the whole 
gamut of knowable objects, distinct from the Self. But the 
knowledge that reveals the external world and internal world 
is one and the same. That is why, the author has laid 
down — 


One who knows the inner-self knows the external (world) 
' as well; 

One who knows the external (world) knows the inner-self 

as well, : 
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Vea. Ua FATE | 
148, Eyam tulamannesim. 


148, Try to realise the significance of this ‘equality’. 
ANNOTATIONS 146-148: Three pre-requisites of the prac- 
tice of non-violence are as follows: 

(1) Perception of terror caused by violence. 

(2) Realisation of detrimental consequences of violence. 

(3) Equality of all other beings with the Self — that is to 


say that just as we like pleasure and dislike pain, so 
do other beings and the vice versa. 


eve. ag dfatar afaar, mranaia atfas 1 
149. Iha samtigaya daviya, navakamkhamti vijium. 


149, The sadhakas initiated in this (Nirgrantha order i.e. 
the Order of Unfettered ones or the Jaina Order) are 
serene and free from bodily attachments. That is 
why they never want to fan! themselves. 


arsereqigar-vd 

QXo, APTA Fst ITA | 

Vaukaiyahimsa -padam 

150. Lajjamana pudho pasa. 
Violence to the Beings of Air -body 


150. See! Every (ascetic who has ceased from causing 
violence to these beings ) leads a life of self-discip- 
line. 


944. HOTTA ATR Ta TaAATTT | 
151. Anagara motti ege pavayamana. 


151. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants," (act like 


t. Cf. Dasaveyaliyam, 6/37 


7h AYARO 


householders i.e. cause violence to the beings of air- 
body). 


942. aft faeqeaig aeaig asata-qartey are-aeet 
AAA soy quTSa oor fafeafa 1 
152. Jaminam virtvarivehim satthehim vaukamma-sama- 


rambhenam vau-sattham samarambhamane anne vane- 
garlve pane vihimsati. 


152, He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving air, (thereby) caus- 
ing violence to the beings of air-body. (He causes 
violence not only to the beings of air-body, but also) 
causes violence to different kinds of other beings. 


qXR. TT SAT MTATTT TPL TAZAT | 
153. Tattha khalu bhagavaya parinna paveiya. 


153, (Hence) Bhagavan Mahavira has taught discernment 
(i. e. comprehension and forswearing) with respect to 
this issue. 


qu. Fae Ve silage, 


154. Imassa ceva jiviyassa, 
Parivamdaga- manana-puyanae, 
Jai-marana-moyanae, 
Dukkhapadighayaheum. 


154, (1) For the sake of survival, 
(2) for the sake of praise, honour, reverence, 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. 


quy.a aaaa ars-acet aarcefs, soifg ay ars-at 
aartarata. avr ar ars-aed aartwa sass 1 
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155. Se sayameva vau-Satthamn samararhbhati, annehim 
va vau-sattham samarambhaveti, anne va vau-sat- 
tham samadrambhamte samanujanai. 


155. Some monk either indulges himself in action causing 
violence to the beings of air-body through various 
kinds of weapons, makes others to cause violence to 
the beings of air~body or approves of others causing 
violence to the beings of air-body. 


9xg. & 8 afeary, Fe ea | 
156. Tam se ahiyae, tam se abohie. 


156. Such an act of violence proves baneful for him, 
such an act of violence deprives him of enlighten- 
ment. 


qus. FF Aqsa, ararehd ay_zre | 
157. Se tarn sambujjhamane, @yaniyam samutthae. 
157. He (true ascetic), comprehending it (i.e. conse- 


quence of acts of violence), becoraes vigilant over the 
practice of self-discipline. 


44s. AAT WTA, TTA ar afar esta oat wag 
Ua ae Ty, 
Ue ay Ai, 
Ua Ge ATe, 
Ue ae free | 


158, Socca bhagavao, anagaranam va amtie ihamegesim 
n&yam bhavai — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu nirae. 


158, Hearing from Bhagavan Mahavira Himself or from 
the monks, one comes to know— 
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It (i.e. causing violence to thebeings of air-body), 
in fact, is the knot of bondage, 

it, in fact, is the delusion, 

it, in fact, is the death, 

it, in fact, is the hell. 


exe. ened aise alg 
159. Iccattham gadhie loe. 


159, (Nevertheless) man,impelled by the aforesaid motives, 
becomes engrossed in (the acts of inflicting injury to 
the beings of air-body). 


ago. May freceaig aaig ansara-aarcat ars-aet 
AaTLAATT soy quTSy qT fafeate 1 
160. Jaminam viruvarivehim satthehim vaukamma-sama- 
rambhenam vau- sattham samarambhamane anne 
vanegartive pane vihimsati. 


160, He, employing various kinds of weapons indulges in 
actions involving air, (thereby) causing violence to 
the beings of air-body, (He causes violence not only 
to the beings of air-body, but also) to different kinds 
of other beings. 


MSHA Was-aqyraty-q 

484. & THAT HeTSY, AH sys | 

Vaukdiyanam jivatta -vedanabodha -padam 

161. Se bemi~appege amdhamabbhe, appege amdhamacche. 


Air Beings : Their Animation and Experience of Pain 


161. I say — 
(Just as consciousness of a man born without any 
sense-organs (i.e. one who is blind, deaf, dumb, crip- 
pled etc. from birth) is not manifest,the consciousness 
of the beings of air-bodvis also not manifest). (Never- 
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theless) such a man (the one born organless) (ex- 
periences pain) when struck or cut with a weapon, (so 
do the beings of air-body). 


4&2. TAH AAS, Hay gay |! 


162. Appege payamabbhe, appege payamacche!, 


162. (Onsimultaneously) cutting and severing with weapons, 
(all the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 
be able to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, pa- 
late, throat, temple, ear, nose, eye, brow, forehead, 
and head. 

(So is the case with the beings of air-body). 


4&3. AY FIAT, acdy sea | 
163. Appege sampamarae, appege uddavae. 
163. Man (experiences pain) when forced into unconscious- 


ness or when he is deprived of life. (so do the beings 
of air-body). 


faarfran-qe 
ey. & ahaa carga aren, argeq aqua 71 
ated @ ag 9g, oF aerTATee fe Uy 
at Faraatasata, & ret ofarassif, 
a ae ofarassifa, F rer verse 1 
Himsavivega -padam 
164. Se bemi-Samti sampaima pana, Ghacca sampay - 
amti ya. 
Pharisam ca khalu puttha, ege samghaya miavajja mti 


Je tattham samghayamavajjamti, te tattha pariya- 
vajjamti. 


eee - 


1. For the complete text, see, 1/29. 
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Je tattna pariyavajjamti, te tattha uddayamti. 
Forswearing of Violence 
164, I say — 


There are also beings (insects) which fly in the air 
and drop down from there. All these beings shrivel up 
on coming in contact with (the current of) the air. 
Those beings which shrivel up on coming in contact 
with the (current of air), faint by this (contact), and 
those which faint (thus) die there and then. 


ARM. TOT TS TATLAATTET SoA ATTA HT LITTAT Hah | 


165. Bttha sattham samarambhamanassa iccete drambha 
aparinnaya bhavamti. 


165. He. who uses a weapon on the beings of air-body. has 
neither comprehended nor forsworn actions (causing 
violence to the beings of air-body and other beings 
residing in the air. ). 


VER. TOT AT AAT SHAT ATLA THOTT AAT 
166. Ettha sattham asamarambhamanassa iccete arambha 
parinnaya bhavarmti. 


166, (On the contrary) he who does not use any weapon on 
the beings of air-body, has comprehended and for- 
sworn action (causing violence to the beings of air- 
body and other beings residing in it. ) 


Qo. Ft Thong Aare 44 As arses TAT, Tawifg 
ASA TAMAS, WaT aT-aet  TATMHa 
TATATTAT | 
167. Tam parinnaya mehdvi neva sayam vausattham sama- 


rambhejja, nevapnehim vau-sattham samarambhavejja, 
nevanne vau-sattham samarambhamte samanujanejja. 


167. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of air-body, nor 
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cause others to use it, nor approve of others using it. 


qe5. Wea ASRS TF LOTAT wafa, & g ait 
afeworray-aee fer afr 
168. Jassete vau-sattham-samarambha parinnaya bhav- 
amti, se hu muni parinnaya-kamme ti bemi. 


168. He who discerns (i.e.. comprehends and forswears) 
the actions that cause violence to the beings of air- 
body can be regarded as a (true) ascetic, (for a true 
ascetic is he) who has discerningly forsworn actions. 

afor-date-ca 

2&8. Tee fr ATH TATLITATTT | 

Muni -samhbodha -padam 

169. Ettham pi jane uvadiyamand. 


Admonition to Ascetics 


169. In this context you should know: (There are some as- 
cetics) who are fettered (by craving for ease and 
comfort). 


Qioo. AAT 7 TAA | 


170. Je ayadre na ramamiti. 


170. Only those (aspirants) who do not rejoice in the prac- 
tice of the ethical code (get fettered by craving for 
ease and comfort). 


Vig. arcane faord afer | 
171. Avambhamaya vinayam vayamti. 


171, Those (who do not rejoice in the practice of the ethi- 
cal code), while indulging in violence, preach (to 
others) the ethical code. 


292. SEWHAT sexitaavyy | 
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172. Chamdovaniya ajjhovavanna: 


172. Such (ascetics) are self-indulgent and licentionus. 
Qog. ATTAAAT THT Aa | 
173. Avambhasattad pakaremti sanigam. 


173. Those (who are self-indulgent and licentious), having 
been attached to violence,engender fresh attachments, 
(and subsequently new bondages). 


ANNOTATION 173: There are Sadhakas who do not stick to 
the prescribed code of conduct and are also full of lust, but 
they advise others to observe the code of conduct, 


qov.% qe Tea Acq sachs 
qe FH | 
174. Se vasumam Savva- samannagaya- panjagpenam 
appanenam akaranijjam pavam kammam. 


174. One who is rich in the enlightenment (i.e. one who 
practices non-violence) should not indulge in any sin- 
ful action (i.e. causing violence and self-indulgence) 
through his conscience,(guided) by the intellect, fully 
illumined with Truth. 


ANNOTATION 174: Allactions flow from man's conscience 
which is controlled by his intellect. The intellect, in its 
turn is triggered off by delusion or non-delusion, which 
respectively makes it untruthful or truthful— vicious or 
righteous. One whose intellect is illumined by Truth is 
straightforward in action, speech and thought, and acts with 
consistency. Only a conscience guided by the intellect fully 
illumined with Truth can abstain from violence and sensua- 
lity. Any s@dhaka cannot refrain from violence and sensua- 
lity only by external conduct. Only through conscience, 
guided by the intellect ,fully illumined with Truth can one 
do so. 


qx. & UY TOTES 


175. Tarn no annesim, 
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175. (Since the sinful actions are worthy to be shunned,one 
who observes non-violence) should not seek them. 


featfxate-a4 

piog. a ahve agral Tay aa wssita_frrn raat AATASAT, 
mais esilafraraed = aarcarar, wat 
ovatte-forpra-aet TATA VASAT SAT | 


Himsavivega -padam 


176. Tam parinnaya mehavi neva sayam chajjiva-nikdya- 
sattham samarambhejja, nevannehim chajjiva-nikaya- 
sattham samarambhavejja, nevanne chajjiva~nikaya- 
sattham samarambhamte samanujanejja. 


Forswearing of Violence 


176. Having discerned this, a sage should neither indulge 
himself in the use of weapons causing violence to the 
_ six systems of living beings, nor cause others to do 

so, nor approve of others doing so. 


que. HAI Sraila-forara aera THeITTaT waa, Ag 
Bort eT -AFA 
—fa aff i 


177. Jassete chajjiva- nikaya-sattha-samararhbha parin- 
naya bhavamti, se hu muni parinnaya- -kamme. 


— Ttibemi. 


177. Only he who discerns (comprehends and forswears) 
indulging in actions causing violence tothe six systems 
of living beings can be regarded as an ascetic (in the 
true sense of the word, for an ascetic is he) who has 
discerningly forsworn actions. 

— I say so. 
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SECTION I 


qear seat Padhamo Uddeso 


atafa-2 
q. TTT S TATA, S FAST A ToT | 
Asatti-padam 


1, Je gune se milatthane, je mulatthane se gune. 
Attachment 
1. Carnality! is (nothing but) mundane existence; 


(and) mundane existence is (nothing but) carnality. 


ANNOTATION 1: Sensual qualities may be either pleasing 
or displeasing. By having attachment to the former and 
aversion to the latter, passions are intensified, which in 
their turn extend the cycle of transmigration. Thus the 
root cause of mundane existence is sensual qualities, 
Hence, the author identifies carnality with the cycles of 
birth and death. 


1, The word guna literally means quality. Here the qua- 
lities indicated are the five sense-data viz. sound, 
colour, taste, smell and tangibility. Ultimately, 
therefore, guna denotes carnal pleasures. 


2. The term miilatthdna stands for samisarg i.e, the cycles 
of birth and death;in other words,the mundane existence 
of the soul. 


86 AYARO 


2. fa & port agar ofearay sa cA _aATaT 3H, foar 3, 
ara A, Teal H, ea a, guy , qa H, guar H, afe- 
ary-arsagqgat | 4, | fafattarreo-afeqen-atram- 
Toray 4, gered whee wNe—qq waz | 


a. Iti se gunatthi mahata pariyavenam vase pamatte 
—m&yd me, piya me, bhaya me, phaini me, bhajja 
me, puttd me, chtiya me, sunha me, sahi~Sayana- 
sagamtha-samthuya me, vivittovagarana-pariyat- 
tana-bhoyana-acchadyanam me, iccattham gaqhie 
toe -vase pamatte. 


2. Hence, stupefied by the acute torments (caused by 
tempting passions, ) a sensual person dwells (in mun- 
dane existence, uttering) 'my mother', 'my father', 
‘my brother’, 'my sister', 'my wife', 'my son', 'my 
daughter, 'my daughter-in-law', 'my friend!, 'my kith 
and kin', ‘vast number of my utensils and means of 
transactions, food, and clothes'. Infatuated by deep 
attachments to these, he dwells with them. 


ANNOTATION 2: Two things get the upper hand in a self- 
indulgent man: attachment and infatuation. Overwhelmed by 
these,he becomes money-minded, 


3. aala cat a aftacqrara, arerererrygre, 
AAMY ATIATA, ATG ATATTHT, 
faforfagiad gee aed got-gort 


3. Aho ya rao ya paritappamane, ka@lakalasa mutthai, 
samjogatthi atthalobhi, Glumpe sahasakkare, 
vinivitthacitte eltha satthe puno -puno. 


3. He lives constantly tormented by avidity; he endevours 
(to amass wealth) in season and out of season; being 
desirous of sensual pleasures, heis avid for money, 
(so much so that) he becomes out and out a rogue 
committing theft or robbery. His mind is always 
engrossed in (amassing wealth). (Such) a man re- 
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peatedly becomes a killer (lit. weapon) of living- 
beings). 


RATHTIARIFSA ACTATA-Ta 


%. ae Tay oS TENA AMAT, F TET— 
ara-at COUT is rf cel TAT nfs, 
arq-afoonrnfg ofcaraarite, 
arr-afenrifs ofteraramife, 
we-tfoonifg oferararite, 
ore-sfeomrrettes terrane | 


Asarananupe hapuvvam appamada -padam 


4, Appam ca khalu aum ihamegesim manavanam, 
tam jaha — 
soya-parinnanehim parihayamanehim, 
cakkhu~parinnanehith parihayamanehim, 
ghana-parinnanehim parihayamanehim, 
rasa~parinnanehirmn parihayamanehim, 
phasa-parinnanehim parihayamanehim. 


Wakefulness by Contemplation of Being Unprotected 


4, In this (world), some people have a short life-span. 
Premature degeneration of the auditory faculty, 
premature degeneration of the optical faculty, 
premature degeneration of the olfactory faculty, 
premature degeneration of the palatal faculty, 
premature degeneration of the tactual faculty, 
(causes them to die young). 


y. afaeat Tae TT AIT | 
5. Abhikkamtam ca khalu vayam sampehae. 


5. Noticing that life is creeping (towards old age), (one 
gets worried), 
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ANNOTATION 5: The normal span of human life is about 
a hundred years. It can be divided into ten stages, each 
lasting for ten years. Till the end of the fourth stage (i.e. 
age of 40), his vigour and luster continue to increase, and 
are in full bloom. After that, deterioration sets in. 


At fifty, the signs of decrepitude begin to appear. The 
eyesight begins to be affected. The power of the other 
sense-organs also begins to degenerate. 


Senility then sets in, and vigour and lusture are replaced 
by infirmities. The vital organs then become progressively 
incapable of carrying out their functions; replacement of 
worn tissues is entirely stopped, and in the end, Death 
takes him away. 


q. TH J UTI Asawa THAT 
6. Tao se egaya mudhabhavam janayarhti. 
6. Then some day (towards the fag-end of life ),(his 


sense-organs) are overhelmed by senility (i.e.. the 
faculties of audition, vision, etc. cease to function), 


ANNOTATION 6: The word 'mudha-bhavam' (lit. senility) 
has two meanings: 


(1) Deterioration of the sense-organs e.g. incapacity 
_to hear or to get hard of hearing. 


(2) Infatuation— As the sense-organs deteriorate, sen- 
suality increases, 


Thus, an old man becomes senile as well as more lust- 
ful than before. 


9. fe at ata daar & ar ot anar from a gfe 
afcaafa, at at & frat geet afausar | 


SUBJUGATION OF THE WORLD (OF PASSIONS) 89 


a3 Jehim va saddhim sarmvasati te va nam egaya niyaga 
tam puvvim parivayamti, so va te niyage paccha 
parivaejja. 


7. Some day (on the attainment of old age ) he begins to 
be reprimanded by the members of his own family; 
and later on he also starts reprimanding them. 


&. Ate FAT ANT AT, ATTTT AT | 
aa fa afe area are at, ATT aT I 


8.  Nalam te tava tande va, saranae va. 
Tumam pi tesirh nalam tande va, saranae va. 


8. (O old man!) They (the members of your family) are 
not capable to protect you or to give refuge to you; 
nor are you in a position to protect them or give them 
refuge. 


9. 3 or geare, of fegre, 1 Ate, oT Faqare 


9. Se na hassade, na kiddae, na ratie, na vibhusade. 


9. He (an old man) is not fit enough for either light- 
hearted raillery, or frolick, or sexual intercourse, 
or adornment of himself, 


qo. Fad aafese aetfagrae | 


10, Iccevam samutthie ahoviharae. 


10. Hence, (apprehending the repercussions flowing from 
old age, ) one should rise to exert oneself in the prac- 
tice of self-discipline (or asceticism). 


ANNOTATION 10: Generally people lead their life by in- 
dulging in violence and amassing wealth. They have a 
strong conviction that worldly life is not possible without 
doing so. ch conviction is responsible for leading a life 
lacking in self-discipline. 
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Against such a conviction, the spiritualist ideology puts 
before men the ideals of non-vidlence and non-acquisitive- 
ness, and establishes that life is possible even without per- 
petrating violence and acquiring wealth. Self-discipline in 
the form of ascetic life is the outcome of this doctrine. 
Asceticism (i.e. leading a life of self-discipline) is a sub- 
ject of great surprise for those who lead a life lacking in 
self-discipline. Hence in the term of spiritualist ideology, 
"“ahovihira" is used for "asceticism". 


44. Hat Fae aH aIgTe_AR yguata ot caTaT | 
11, Amtaram ca khalu imam sarnpehae—dhire muhutta- 
mavi no pamayae. 


11. Having deliberated over the opportunity (in hand), the 
wise should not relax (in the practice of ascetisim) 
even for a while. 


QR. AY HKAY Way 4 | 


12. Vayo accei jovvanam va. 


12. Years are passing by, 
and youth is fading away. 


3. atfay rg F TAT | 


13. Jivie iha je pamatta. 


13. But, one who is not alive to the mission of life {can- 
not realize this). 


ay. Ber Serr rer afer Prefer sere Sere 


14. Se hamta chetta bhetta lurhpitta vilurnpitta udda- 
vitta uttasaitt®. 


14. (That is why) he indulges in (the acts of violence such 
as) striking, mutilating, cutting, stealing} pillaging, 
killing and torturing. 
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qu. aHe Hfccatfarhe TooTATT | 
15. Akadam karissamitti mannamane. 


15. Believing that he can do what others have never been 
able to do,(he perpetrates acts of violence). 


qe. afg at afa aaafs & a ot cra fram a gfe 
qrafa, at ar & frat teor TASS I 
16. Jehim va saddhirh samvasati te va nam egaya niyaga 
tam puvvim posemti, so va te niyage paccha posejja. 
16, Sometimes (in childhood or adversity) he was looked 


after by the members of his own family; later on he 
takes upon himself to look after them. 


qo. ATS AAT ATTY FT, ATM aT | 
gafe afe are are at, eee ar 
17, Ndalam te tava tanae va, saranae va. 
tumampi tesim nalam tanae va, saranae va. 


17. (Even so,) O man! neither are they competent to give 
you protection or refuge, nor are you so competent. 


qs. SaTaa-Aay aT afafgaiaraat sere, = earrtia 
TARA ATT | 
18.  Uvaiya-sesena va sannihi-sannicao kajjai, ihame- 


gesim asarnjayanam bhoyanae. 


18. After providing for himself, he utilizes his savings to 
stock (dairy products) and hoard (food supplies) for 
entertaining some householders (like his friends and 
relatives). 


4%. Tat CAAT Marae aa TACTSALT | 
19. Tao:se egayé roga-samuppaya samuppajjamti. 


19. Even after (accumulation of wealth), sometime (during 
the period of enjoyment) he falls a victim to various 
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diseases. (So even during the period of his affluence, 
he cannot enjoy the pleasures of affluence). — 


Ro. afg at ate carafe a aro cron formar & gfe sfcacfer, 
at ar & frat ger APES tt 


20.  Jehirmn va sadchirh samvasati te va nam egaya niyaga 
tam puvvim pariharamti, so va te niyage paccha 
pariharejja. 


20.  Thoserelatives with whom he resides, take the initia- 
tive to ostracise him (if he is affected by a disease 
like leprosy); later on he deserts them (on the sligh- 
test pretext). 


24. ATS aT ANT FT, ALT AT! 
gate afer are TTT aT, ALT AT | 


21.  Nalam te tava tanae va, saranie va, 
tumarhpi tesimn nalam tanae va, saranae va. 


21. (Even if they do not do so out of love for you,) O man! 
neither are they competent to give you protection or 
refuge, nor are you so competent. 


RR. wT sre THT aT | 

22.  Janittu dukkham patteyarn sdyam. 

22. Realising that pleasure and pain are personal affairs, 

23. wofaeed + ay aT ater | 

23. Anabhikkarntarn ca khalu vayarn sampehie. 

23. (and) seeing that youth and strength have not yet dec- 
lined (i.e. you are still young and strong), —— 

ye. aot aati afc ! 

24. Khanam janahi pamdie! 


24. Owise man! know Time. 
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RN. TTT Srz-perrrery staf ester, 
ATT T-TITT TT TIE, 
are STe-qoorraT arafestorr, 
are Site-ToorreT ara, 
HTT BIA-TUTTT TTELSTTT | 


25. Java soya-pannana aparihina - 
Java netta-pannana aparihin4, 
Java ghina- pannana aparihina, 
Java jiha- pannana aparihina, 
Java phasa-pafifiana aparihina. 


25. So long as the aural sense is perfect, 
so long as the visual sense is perfect, 
so long as the olfactory sense is perfect, 
so long as the palatal sense is perfect, 
So long as the tactile sense is perfect; — 


Xe. ade freatwatg Tore acfedig ares aed 
t | 
—fa afi) 
26. Iccetehim virtvartvehim pannanehim aparihinehirh 


ayattharn sSammam samanuvasijjasi. 
— Tti bemi. 


26. while the above senses of man are in perfect condi- 
tion, one should rightly pursue the way (of self-dis- 
cipline) for one's own good. 


— I say so. 
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SECTION II 


atatt seat Bio Uddeso 


arfa-freaar a -1g 
Ro. AE ABE a Fare 1 


Arati-nivvattana -padam 
27. Araimn autte se mehavi. 
Dispelling Ennui . 


27. The sage is one who dispels the feeling of being sick 
of ascetic life. 


ANNOTATION 27: Feeling of happiness in practising self- 
discipline and detachment from sensual pleasures result in 
development of the Self and bliss. The feeling of being 
sick in asceticism and hankering after sensuality result in 
degradation of the Self as well as loss of bliss. Hence, a 
sadhaka is advised to avert his mind from such feeling of 
sickness, 


Qs. quite Tat | 
28. Khanamsi mukke. 


28. Such a sadhaka becomes instantly free (from the sha- 
_ckles of lust). 


R%. STE ger fe UY Horas er 


29. Anande puttha vi ege niyattamti, 
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29. (In contrast to this), some sd@dhakas who are led ast- 
ray (i.e. those following the path outside the Instruc- 
tion), being driven by (desire), go back to the house- 
hold life. 


Qo. HAT AST WTAT | 
30. Mamda mohena pauda. 


30. The foolish are thickly enveloped by delusion. 


3¢. “aafcarar afacann” agesty, wa arfgeg fe 1 
31. "Apariggaha bhavissimo" samutthiie, laddhe kame - 
hig&thamiti. 


31. Though they get initiated into asceticism (resolving 
that) they would lead a life of absolute non-posses- 
sion, they indulge in sensuality at the first opportu- 
nity. 


32. aoe Bert asersie 
32. Ananae munino padilehamti. 
32. The sadhakas led astray seek (sensual pleasures). 


RR. TET ANS F-Gery TTT | 
33,  Ettha mohe puno -puno sanna. 


33. Once they get enamoured of sensuality, they get bog- 
ged down in it again and again. (The more they do so 
the more they get attached to it and so on. And this 
vicious circle keeps going on. ) 


QW. Tt Fea HT ATTWT | 
34. No havvae no parade. 
34, They can neither reach this shore nor the other one. 


ANNOTATIONS 31-34; The plight of an indulgent s@dhaka 
is comparable to that of a thirsty elephant who once entered 
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a lake to quench his thirst. It got bogged down in the 
marshy lake. The more it tried to extricate itself from 
the quagmire, the more he got bogged down in it, and ulti- 
mately met with its doom. Similarly a self-indulgent sdd- 
hakas who enters the marshy lake of sensuality to quench 
his thirst of lust, would also get embogged in the quagmire 
of attachment and get more and more engulfed in it, ulti- 
mately to meet with his moral death. But he may not be 
bold enough to give up monastic robes owing either to shame 
or pride or compulsion, Such a person may not be a house- 
holder by dress but would certainly not be a muni or an as- 
cetic by his conduct. 


ay. fagqeat g & aor, T were areerefereTy | 
35.  Vimukka hu te jana, je jana paragamino. 


35. (But) those who transcend (dissipation) get emanci- 
pated, 


* 


ANTTL-Ts 
ag, ated aati gisart, as we arfaaes 


Anagara ~padam 


368.  Lobham alobhena dugamchamane, laddhe kame 
nabhigahai. 


The (True) Monk 


36. One who defeats lust with lustlessness no more in- 
dulges in the pleasures that offer themselves. 


gy. farga ata freer, ve arere ororfa-orafer | 
37. Vinaittu lobham nikktam ma,esa akamme janati-pasati 


37. A sadhaka, who renounces the world by subjugating 
his desires, frees himself from action (i.e. gets 
himself absorbed in actionless meditation or becomes 
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free from the veils of the karma) and begins to per- 
ceive and cognize things (in their true perspective). 


ANNOTATIONS 36-37. To cefeat lust with lustlessness is 
the principle based on creating opposite force. Just as 
anger is destroyed by tranquility, conceit by humility, ana 
ceceit by guilelessness, so also lust is overcome by 
lustlessness. Just as fasting acts as a remedy for the 
person afflicted by fever, so also forswearing of lust acts 
as a remedy for one who is afflicted with the disease of 
"discontentment'' — 

Yathahayaparityagah, jvaratasyausadham  tatha/ 

Lobhasyaivam parityagah, asamtosasya bhaisajain}/ 

Sometimes it happens that some persons get initiated 
into asceticism without giving up 'lust'. But if they try to 
conquer lust with lustlessness, they are true sadhakas. 
Those who are initiated into asceticism without lust, be- 
come cogniser and perceiver like Bharat, the sovereign 
king, through meditation by removing the veils of karma, 
obstructing knowledge and perception. 


3c. ofeaare oraRafe | 

38. Padilehae navakamkhati. 

38. He who discerns (what is beneficial to him and what 
is detrimental) does not long for (sensuality). 

38. Tr aera casa | 

39. Esa anagaretti pavuccati. 


39. He (who is not desirous of any worldly pleasures) is 


called an ayagara (i.e. amonk who has renounced 
household life). 


@B-AATATH-a 


So. HAA Trait A TACTAT, wrareraaagté, 
AAAS ALTA, ATSA TEATTHT?, 
fafirfagfad, gear Hee gort-gery a 
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Damda -samaddana -padam 


40. Aho ya rao ya paritappamane ka aka la sa mutthii, 
samjogatthi atthilobhi, alumpe sahasakkare, 
Vinivitthacitte, ettha satthe puno puno. 


Use of Violence 


40. (A stupefied person) lives constantly tormented (by 
avidity); he endevours (to amass wealth) in season and 
out of season; being desirous of sensual pleasures, 
he is avid for money, (so much so that) he becomes 
out and out a rogue committing theft or robbery. His 
mind is always engrossed in (amassing wealth). 
(Such) a man repeatedly becomes a killer (lit. weapon) 
(of living beings). 


$4.8 aa-ae, & ae-aa, & fira-aa, J Feq-qy, F 2q- 
aa, F ua-aa, F aaa, & afafe-ay, & franz, 
& TAT-AeT | 


41. Se aya-bale, se nai-bale, se mitta-bale, se pecca bale, 
se deva-bale, se raya-bale, Se cora-bale, se atihi-bale, 
se kivana-bale, se samana-bale. ate 


41. He (amasses) physical power, power of kith -and kin, 
power of allies, supra-mundane-power, deity-power, 
royal-power, thief-power, guest- power, pauper-power, 
$ramana- power (ascetic power), 


ANNOTATION 41: There are certain sources of power. By 
acquiring them a man wishes to achieve such things as en- 
joyment, happiness, victory, wealth, fame and religion. 


(1) Physical strength: For gaining bodily strength ,one 
drinks wine and eats meat. 


(2) Power of kith and kin: In order to remain undefeat- 
ed, one seeks power of one's kith and kin. 
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(3) Ally power: For acquiring wealth and mental peace, 
one seeks power of his friends. 


(4) & (5) Supra-mundane power, Deity-Power: In order 
to secure happiness in the next life and to use deity- 
power, one propitiates deities by performing sacri- 
fice, etc. : 


(6) Royal power: In order to earn his livlihood, one 
serves the king. 


(7) Thief-power: In order to get a share in theft, one 
befriends thieves. 


(8), (9) & (10): Guest-Power, Pauper -Power, Sramana - 
Power: Aspiring for wealth, fame and merit, one 
entertains guests, gives alms tothe crippled paupers 
and ascetics. 


vz. grade faeredig aris de-aaraT | 
42, Iccetehim virivarivehim kajjehim damda~samaydnath. 


42, (To accomplish) these various tasks, he uses vio- 
lence, 


wR. AAT war FeAl | 
43. Sapehae bhaya kajjati. 


43. Some person (uses vidlence) of his own accord and 
some other person (does so) out of fear. 


vy. Taare ATA | 
44, Pava-mokkhotti mannamane. 


44, Considering (that performance of sacrifices results 
in) atonement of his sins, some person takes recourse 
to violence. 


¥X. AGaT ATAATT | 


100 AYARO 


45.  Aduva asamsae. 


45. Or some other (commits violence) in the hope (of ob- 
taining the unobtained). 


fanfare ad 
8%. Tt ofeonra agra te aa cule aeatg fF eaTCIST, 
Tay wie eae es AAMAS, tay uTig 

2 fi a o es ~ 1 

Himsavivega -padam 

46. Tar parinnaya mehavi neva sayath eehith kajjehim 
darndarh samarambhejja, nevannam eehim kajjehim 
damdam samarambhavejja, nevannam eehim kajjehim 
damdam sam&arambharhtarn samanujanejja. 


Forswearing of Violence 


46. Having comprehended this, a wise man ought not to 
indulge himself in violence for the aforesaid motives, 
nor should he cause others to do so,nor should he 
approve of such indulgence. 


aomata-at 

Yo. Ua aa aritatg wae | 

Anasatti -padam 

47. Esa magge ariehim paveie. 

Unattachment 

47. The Tirthankaras have expounded this path (leading 


to the conquest of one's inner-world), — 


¥o. HeCT HAT Trafefassife | 
—fa afr 
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48. Jahettha kusale novalimpijjasi. 


— Tti bemi 


48. sothat no person adept (in the path of asceticism), 
gets attachment to these (carnal pleasures). 


— I say so. 
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SECTION IIT 
aga seat . Taio Uddeso 


aaa-ag 


¥&. a HAE THM, Has ofrantic | 
oT aot, Tr refed, TY Her 


Samatta padam 


49, Se asaim uccagoe, asaim niyagoe. 
No hine, no airitte, no pihae. 


Fquality 


49. This soul has many a time taken birth in higher clans 
(or castes) as well as in lower ones. Therefore, no 
being is low or high. (Hence, one should not crave 
for a higher clan). 


yo. aft ware % atararat ? F aroraret? af ar at 
firset ? 


50. Iti samkhaya ke goyAavadi? ke manavadi ? 
kamsi va ege gijjhe? 

50, In the wake of the knowledge (that this soul has many 
a time taken birth in higher clans as well as in lower 


ones), who will believe in the dogma of casteism, or 
egotism? Or who will hanker aftera particular rank? 


44. TraT Gfsr ot Efe, oY Hee | 
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51. Tamha pamdie no harise, no kujjhe. 


51, Therefore, a wise man should not feel exalted (on 
taking birth in a higher clan) nor should he feel piqued 
(on taking birth in a lower clan). 


¥r. gute aren Thee Are 
52.  Bhiehim jana padileha salam. 
52. Know (the bondage and consequences of karma exper- 


ienced) by beings and see their happiness (and suffer 
ings)1, 


4g. Tha TATA | 
53.  Sa@mite eyanupassi, 


53. One with the right perception realises these (conse- 
quences of good and evil karmas). 


uy. Felted eet Gerad aT edt asad aeud 
aad ATTA | 
54. Tam jaha-amdhattam bahirattam muyattam kanattarn 


kurhtattarn khujjattarn vadabhattam samattam 
sabalattam. 


34, Such as blindness, deafness, dumbness, one-eyed- 
ness, lameness, hunch-backedness, dwarfishness, 
leprosy and variegatedness. 


4¥. TETATAT sTonreareat Freie darfa, frerea grey 
afsaaeg | 
55. Sahapamaenam anegarivao jonio Samchati, viruva- 
rive phase padisarmvedei. 
55. Owing to his own infatuation, one gets born in differ- 


ent genera and suffers from onslaughts of various 
kinds. 


1. Cf, 3/27. 
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YE. FT ALAATT BAAS HEAT AYTPLATATT | 
56. Se abujjhamane hatovahate jai-maranam anupari- 
yattarsane. 


56. He (i.e. the infatuated person), not knowing the con- 
sequence of good and evil karmas, is afflicted (with 
disease) and feels hurt (by affronts). (Nevertheless) 
he (due to his egotism piles up karmas)and under- 
goes births and deaths again and again. 


oferarg-agta-1z 
yo. sifaar gat fra eetitia area, Se-aey AATTATOTT | 
Pariggaha -taddo sa -padam 


57. Jiviyam pudho piyam ihamegesirh manavanam khetta- 
vatthu mamayamananam. 


Acquisitiveness and its Evils 


57. Attached to (their) land and home, some (unenlighten- 
ed) persons love (to lead) a highly (prosperous) life. 


us. aed fared afrased aa face, aferarett ofefirse 
TAFT TAT | 


58.  Aratarn virattam manikurndalam saha hirannena, 
itthiyao parigijjha tattheva ratta. 


58. They accumulate colourful precious stones, earrings, 
gold and (beautiful) women and get infatuated by them. 


48. 1 Ue gal aT, ear at, fraat ar feeafa 
59. Na ettha tavo va, damo va, niyamo va dissati. 


59. Austerity, or the curbing of passions, or self-control 
is not seen in an acquisitive person. 
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Go. ATH ITA SHifasara aracrat we faeafeargag 


6C, Sampunnam bAale jiviukame lalappamane mudhe 
vippariyasuvel. 


60. The ignorant one Gravee for a life of (luxury) and re- 
peatedly hankers! after pleasures). (Haunted by his 
own desires)he gets benumbed and is rewarded by the 
converse i.e. though he desires pleasures, he is re- 
warded with sufferings only“. 


G2. Tra TTRala, T HT qearkeay 
WMAATH Bora, at AHA aT 


61. Inameva ndvakamkhamti, je jana dhuvacarino. 
Jati- -maranam bar imnitya, care samkamane ‘dadhe. 


61. Those who are progressing towards salvation do not 
long for leading such (a self-contradictory life). 
Comprehending births and deaths (of those who lead 
such a self-contradictory life), they should unwaver- 
ingly tread! on the Bridge of Salvation. 


€2. Ofer STATA TTAT A 


62. Natthi kalassa nagamo. 


62. For death no moment is inopportune — (it can occur 
at any moment). 


Ra. wet oT farsa gear gracfemet afeqaergr 
frrstfaort sitfasarar | 


63. Savve pana piyauya suhasaya dukkhapadikila appi- 
yavaha piyajivino jiviukama. 


63. All beings love life. They wish to relish pleasures. 
They loathe pain. They abhor being killed — they 
are attached to this mortal coil. They want to hang 
on to life. 


1. See 2/51 foot note. 
2. Cf. 2/150. 
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ANNOTATION 63; The truth that "Happiness is loved and 
sufferings loathed" has been discussed here in the context 
of acquisitiveness. One who amasses wealth endeavours to 
get rid of his miseries and acquire happiness, While doing 
so, he does not care if he ruins the happiness of others. 
He forgets the fact that just as he likes happiness and 
loathes sufferings, others also do so. In the field of com- 
merce and trade, dishonesty and exploitation practised in 
society are nothing but the results of losing sight of the 
above fact. Bhagavan Mahavira has repeatedly stressed 
this point and admonished that conduct should be based on 
the precept of self-equality. 


RY. aeate sitfad faa) 
64.  Savvesim jiviyam piyam . 
64. Life is dear to all beings. 
qu. & ofeites grat qed afrgicort dfafrart fafaset 
or fa & aca WAT MaRS AT AAT aT 
65. Tam parigijjha dupayam cauppayam abhijumjiyanam 


samsimciyanam tivihenam ja vi se tattha matta 
bhavai—appa va bahuga va. 

65, in order that he may live, man owns and employs 
bipeds (servants) and quadrupeds (animals). Through 
these he multiplies (his) wealth. Through threefold 


efforts (i.e. his own, that of others, and of both), a 
Uttle or great amount of wealth comes in his posses~ 


sion, 

ae. FT aer afer faasg, wae 

68. Se tattha gadhie citthai, bhoyande. 

66, He remains attached to that wealth and (protects it) 
for the enjoyment of sensual pleasures. 

qs. seit & Oren faafefaes aya aetarcot qaz | 


67. Tao se egaya viparisittham sarabhiyath. mahova- 
garanam bhavai. 
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67. Abundant wealth, left over after his enjoyment pro- 
vides him with ample luxuries. 


QS. fas cane cau favrafa, HeaETa aT B waexf, 
wart at & fascia, weafa ara, facet ara, 


HTMCATST FTF STAT | 


68. Tam pi se egaya cayaya vibhayarati, adattaharo va 
se avaharati, rayano va se vilurhpamhti, nassati va 
se, vinnassati va se, agaradahena va se cajjhai. 


68. There comes a time when heirs share that (huge 
amount of wealth and property which he had earned 
and saved for himself); or the thieves deprive him of 
it; or the king takes it away from him; or it gets des- 
troyed or razed; or it is reduced to ashes (in case of 
his house catching fire). 


R8 Ste Tee HASTE RTE HEE aT THAT Ao 
gran ye ferfearess | 


69. Iti se parassa atthde kuraimh kammaim bale pakuv- 
vamane tena dukkhena mudhe vippariyasuvei. 


69. Thus an ignorant man indulging in atrocities for the 
sake of others (i.e. his heirs, etc.) (earns grief). 
Benumbed by griefs he becomes a victim of paradoxes 
i,e. he desires pleasures, but is rewarded with suf- 
ferings. 


ANNOTATION 69, Just as the fruit of the mango is called 
mango, the seed of the mango is also called mango. Simi- 
larly, just as adverse feelings are called s fferings, the 
karmas which arethe cause of such adverse circumstances 
are also called sufferings. Those philosophers who see no 
chain relationship between cause and effect can never eradi- 
cate the root cause of unhappiness. Consequently it perpet- 
ually recurs resulting in stupification. 


so. afro g a TE | 


70. Munina hu eyam paveiyam. 
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70. The Muni (Bhagavan Mahavira) has said so. 


ANNOTATION 70. One who perpetrates atrocities is stupe- 
fied and one who is stupefied becomes avictim of paradoxes 
-— this is the chain of cause and effect. 


94. AMPA VA, ata ats afrags 
aatTAT wa, ata ate afar 1 
AITLATAT Wa, aT A ATE AfrATT 1 


71. Anohamtard ete, no ya oham taritiae. 
Atira mgama ete, no ya tiram gamittae. 
Apairamgamdé ete, no ya param gamittae. 


71. Such people (victims of paradox) do not swim across 
rapids of recurrent transmigration, nor are they 
capable of swimming across rapids of recurrent 
transmigration. 

They do not reach banks, nor are they capable of 
reaching the banks. 

They donot cross the rapids, nor are they capable 
of crossing the rapids. 


92. atarforsst aq arate, afer srr ot faze | 
faag Ta Bau, af sft Facoe t 
72. Ayanijjam ca Gyaya, tammi thane na citthai. 
Vitaham pappa kheyanne, tammi thinammi citthai. 


72. One who has no knowledge of the Soul, though initiat- 
ed in the path of Truth, does not adhere to it. (On the 
contrary), initiated in the path of un-truth, he sticks 
to it. 


9}. TAT TeaTET TAT 
73.  Uddeso pasagassa natthi. 


73. A seer needs no guidance, 
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wv. aT oo fig ara aafagee see} sraTag 
ve | fa afw 
= 1 


74. Bale puna nihe kamasamanunne aSamiyadukkhe 
dukkhi dukkhanameva avattarh anupariyattai. 


— Tti bemi 


74, The benighted one is incompetent to assuage suffer- 
ings, because he is attached to desires and is leche~ 
rous. Oppressed (by physical and mental pain), he 
keeps rotating in the whirl-pool of agony. 


— I say so. 
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SECTION IV 
7 
aseat sear Cauttho Uddeso 


WT-WAT-aheat-Tg 
ON. TAT F TTA MT-AeTay aACISHT | 


Bhoga -bhogi-dosa -padam 


75. Tao se egaya roga-sSamuppaya Samuppajjamti. 


Evils of Sensuality and Self-indulgent Persons 


75. Even after (the accumulation of wealth, ) sometime 
(during the period of enjoyment) man falls a victim to 
various diseases. (So even during the period of his 
affluence, he cannot enjoy the pleasures of splendour). 


0. Sig at afe daate & at ot ora fraar gfe ofeaafe, 
at ar & foray qeor qfarss | 
76.  Jehimn va saddhim sarmvasati te va nam egaya niyaya 
puvvim parivayamti, so va te niyage paccha pari- 
vaejja. 
76. Those relatives with whom he resides take the initia- 
tive to ostracise him (if he is affected by a disease 


like leprosy), later on he deserts them (on the slight- 
est pretext). 


oe. ATS MAT ATT AT, ALT AT | 
aafe afe aret arog at, TTT aT | 


SUBJUGATION OF THE WORLD COF PASSIONS) 111 


77.  Ndlam te tava tanie va, saranae va, 
tumampi tesim nalarn tande va, saranae va. 


77. (Even if they do not do so out of love for you,) o man! 
neither are they competent to give you protection or 
refuge, nor are you so competent. 

on. BITS Geet Ted ATH | 

78.  Jdanittu dukkham patteyam sayam. 


78. Realising that pleasure and pain are personal affairs, 
(one should subjugate his mind and senses). 


0%. AMTAT aoparafe 
79.  Bhogameva anusoyarnti. 


79, (Persons who have no control over their senses) 
continuously go on thinking of fulfilment of desires, 


So. genta ATTA | 

80. Ihamegesim manavanam. 

80. Only those (who are not aware of the consequences 
of indulging in sensuality) do so. 

54. fafager ofa & aca war TAR seq aT TETT aT | 

81, Tivihena javi se tattha matta bhavai— appa va bahuga 


va. 


81. Through threefold efforts (i.e. his own, that of others 
and of both), a little or great amount of wealth comes 
in his possession. 


5. & ae afer Pagft, same 1 
82. Se tattha gadhie citthati, bhoyanae. 


82. He remains attached to that wealth and (protects it) 
for the enjoyment of sensual pleasures, 
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a3. tat & onan facfefaes aya wetaret wate | 


8&3. Tato se egaya viparisittham sambbuyam mahovaga- 
ranam bhavati. 


83. Abundant wealth, left over after his enjoyment, pro- 
vides him with ample luxuries. 


ow. ¢ ft & omar ararar fawafa, aeaerdt at a aaa, 
warn at & faadic, werg ar &, fareae at &, 
AMTWSTST AT SHAE | 


84, Tarh pi se egaya dayaya vibhayamti, adattaharo va se 
avaharati, rayano va se vilumpamti, nassai va se, 
vinassai va se, agaradahena va dajjhai. 


84. There comes a time when heirs share that (huge 
amount of wealth and property which he had earned 
and saved for himself); or the thieves deprive him of 
it; or the king takes it away from him or it gets des- 
troyed or razed; or it is reduced to ashes (in case of 
his house catching fire. ) 


sy. Sf 8 TVET WENT HWS HTS TTA THeTATT Ar 
grat ye facafrargag | 
85. Iti se parassa atthae kiraim kammaim bale pakkuva- 
mane tena dukkhena midhe vippariyasuvei. 


85. Thus an ignorant man,indulging in atrocities for the 
Sake of others (i.e. his heirs, etc.) (earns grief.) 
Benumbed by griefs he becomes a victimof paradoxes 
i.e. he desires pleasures, but is rewarded with suf- 
ferings. 


ot. ad ed a fate siz 


86. Asam ca chamdam ca vigimca dhire. 
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86. O Serene One! Abandon lust and servility to desire. 


se. GA Fa Ft TeaAEeze | 
87, Tumarh ceva tam sallamahattu. 


87. (Oman!) it is you who has implanted (in your own 
heart) this thorn (of lust and servility to desire). 


as. ao fear Foy ont fear 

88. Jena siya tena no siya. 

88. That which brings happiness may even fail to do so. 
Gk. TONE gen fa, Ht WT AIeATTST | 

89. Ipameva navabujjhamti, je jana mohapauda. 

89. Completely engulfed by delusion, people cannot com- 


prehend this (fact i.e. paradoxical nature of the 
means of material happiness). 


eo. ftfia atte qerigg | 

80. Thibhi loe pavvahie. 

90. This world has been vanquished by the fair sex. 

94. 8 aT aafa—oare saa | 

91. Te bho vayamti—eyaim ayatanaim. 

91. Oman! those (who are vanquished by women) say 


that they (women) are dens (of pleasure). 


82. & gray were Arey Tony wrer-faferare | 
92. Se aukkhae mohae marae naragaée naraga-tirikkhae. 


92. (Man's subservience to sensual pleasures engenders) 
misery, delusion, death, hell and post-infernal sub- 
human life for him, 


Q3. aaa Ye ara ofa 
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93.  Satatam miidhe dhammam nabhijanai. 


93, One who is perpetually infatuated cannot comprehend 
righteousness. 


Q¥. Tary AA—aeaqarat AIPA 
94, Udahu vire—appamado mahamohe- 


94, Bhagavan Mahavira said, ("A sadhaka) should be 
vigilant against incontinence." 


RY. TA FATT TAT | 
95. Alam kusalassa pamaenam. 


95. A wise man has nothing more to do with infatuation. 


Qe. Sfa-ret aera, AewaeA TITT | 
96. Samti-maranam sampehie, bheuradhammam sam- 


pehae. 


96. '(Infatuation) is (nothing but) death and (lack of it) is 
serenity. ''—- (How can) one who perceives this (indu- 
lge in wanton behaviour?) (How can) one who obseryes 
that (the human frame) is fragile (indulge in wanton 
behaviour ?). 


Rig. TTA ITT | 
97, Nalarh pasa. 


97. (Oman!) realize that (these sensual pleasures) can- 
not (quench the flames of discontentment). . 


aa. aa ST TUE | 


98. Alam te eehim. 


98, What use are these (pleasures which fan the flames 
of discontentment) to you? 


88. Us aa quit | Agana | 
99, Eyarn pasa muni! mahabbhayarh. 
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99. O ascetic! realise, these pleasures are perilous. 


Joo. MIEAHT Hae | 
100. Naivaejja kamcanam. 


100. One must not deprive any being of its life. 


ANNOTATION 100. Self-indulgence and violence have close 
correspondence. There hardly exists a voluptuous. person 
who could indulge in sensual pleasures without resorting to 
violence. However, where there is violence,there may or 
may not be enjoyment. But, self-indulgence is invariably 
associated with violence. That is why, one of the most 
valuable sermons in the context of liberation from self- 
indulgence is that on non-violence. 


4°49. Fa MT cafay, + 0 firfasafe arere | 
101. Esa vire pasamsie, je na nivijjati Adanae. 


101. Praiseworthy is the dauntless one, who does not get 
fed up with self-disciplined life. 


qor. OF Sher 7 Haver, ate aa a fers 
qfsdtgett therfasar | 


102. Na me deti ya kuppijja, thovam laddhum na khimsae. 
Padisehio parinamijja. 


102, (Thinking that) "he is not giving alms to me", (a 
monk) should not frown upon a person, nor should he 
criticise him on not receiving enough. If the owner 
of the house refuses,he should immediately leave. 


ANNOTATION 102. Food is essential for sustaining of life 

The monk obtains his food from householders. Taking food 
can become both indulgence and renunciation depending on 
whether it has been obtained and consumed with feelings of 
attachment or aversion or without such feelings. The muni 
practicising self-discipline or renunciation should not, at 
the time of obtaining food, behave in an agitated manner. 
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He should not frown upon nor should he criticize the donor. 
He should remain calm and equanimous. 


Go}. UF Alt TATA | 
—Fa afr | 


103. Eyam monarm samanuvasejjasi. 
— Tti bemi. 


103. An ascetic should meticulously put into practice this 
knowledge!. 


— I say so. 


1. The word muni denotes one who has attained knowledge, 
Hence, the word mona would stand for "knowledge', 
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SECTION V 
waar seat Pamcamo Uddeso 


areca serra fe-7a 


gov. Shan freaeaig aaa area era-aarert assife 
a were Tare gary geared arto 
TSH Trae aralor HEH SHH ATA, Tet 
FATT, ATATATS, TTTTATT | 


Aharassa anasatti-padam 


104, Jaminam viriivariivehim satthehirn logassa kamma- 
SamaZrambha kajjamti tarn jahi — appano se puttanam 
dhiiy4narh sunhanam natinarh dhatinarn rainarn dasa- 
nam dSsinarh kammakarfSnam kammakarinamn desde, 
pudho pahenae, samasSe, payarasae. 


Non-attachment to Food 


104, Householders employing various kinds of weapons 
indulge in actions (of violence) causing the influx of 
karma particles for the sake of their bodies, their 
sons and daughters, daughters-in-law, relatives, 
maids, kings, slaves (both male and female), ser- 
vants and maid-servants, guests, various sorts of 
gifts, lunch and dinner. 


(oy. afeafe-ateraent aorg ssaafa array stare | 


105. Sannihi-sannicao kajjai ehamegesim manavanam 
bhoyanae. . 
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105. They stock (dairy products) and hoard (food supplies) 
for entertaining some householders (like their friends 
and relatives)!, 


qo%. aafer some afta arfraqey arfradel aa ae’ fa 
HeFE, | 
106. Samutthie anagare arie ariyapanne ariyadamsi 'ayarn 


samdhi' ti adakkhu. 


106. Realising that it is meal time, a monk who is noble, 
of noble intellect, of noble perception and diligent in 
self-discipline, should go out for begging food. 


Gow. F MET, MAA, OT MATTE | 
107. Se naie, naiavae, na samanujanai, 
107. He should neither himself accept (things which are 


taboo) for him,nor cause other people to do so, nor 
approve of those who doso. 


qos. aearate ricer, frre titsay | 
108. Savvamagamdham parinnaya, niramagamdho parivvae. 


108. He should avoid all food which is not permissible. 
Confining himself only to the permissible kind of 
food, he should lead a self- disciplined life. 


qok. afzerary wa-frenrg | Fo faut, 1 forau, frie 
T TATATE | 


109. Adissamane kaya -vikkaesu. Se na kine, na kinavae, 
kinamtam na samanujanai. 


109. He should not engage himself in buying and selling — 
he should neither himself buy nor cause to do so nor 
approve of other doing so. 


1. Cf, 2/18 
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490. & Free HIATT TAO ATV Ao qopzoo FeopeUo} 
ayant «ara, «ofes «AAATTATT, BIeTIETE, 
aafero | 


110. Se bhikkhu kalanne balanne mayanne kheyanne khana- 
yanne vinayanne samayanne bhavanne, pariggaham 
amamiayamane, kalenutthai apadinne. 


110. A monk should possess wisdom in respect of — 

The (right) time (for begging food), 

the physical strength (for wandering about for begging 
alms), 

the measure (of warranted food), 

the region (apt for begging food from), 

the opportune moment (for begging food), 

the code of conduct (the manner of begging food), 

the Doctrines (laid down in the scriptures), 

the intensions of the giver (i.e. whether he likes or 
dislikes giving food). 

He should have no attachment to possessions. 

‘He should carry out religious duties atthe right mo- 

ment and should be free from likes and dislikes for 

particular kinds of food. 


449. sear Serr frre 
111. Duhao chetta niyai. 


111. He (leads a disciplined life) after having broken the 
(shackles of attachment and aversion). : 


992. ace Tfemrd, sas TATE, THs we WET | 
Tey Be WITH | 
112. Vattham padiggaharn, kambalam payapumchayam, © 
uggaham ca kaddsayam,. Etesu ceva jaejja. 
112. He should beg only for such articles as clothes, 


bowls, blankets, flapper (or broom), room and straw- 
mats which have been made for the householders. 
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443. AS AS ATTN AA HMIssH, J Hat WaT TaeA | 
113. Laddhe ahare anagire mayam janejja, se jaheyam 
_bhagavaya paveiyam. 


113. At the time of receivirig food, a monk should know the 
right quantum that Bhagavan Mahavira has prescrib - 
ed. 


ANNOTATION 113. It is not possible to lay down the exact 
quantum of food. It depends upon one's appetite. Neither 
do all persons have the same appetite nor do they take the 
same quantum of food. Even then, Bhagavan Mahavira has 
indicated the average quantum of food as thirty-two morsels 
and has admvunished the monks to take a little less than 
that. , 

99%. sire fer at HRT 

114. L&bho tti na majjejjq. 


114, On gaining the desired object (food, etc.), he should 
not feel elated. 


994%. werent fer 1 ata | 
115. Alé&bho tti na soyae. 


115. On not receiving the desired object, he should not feel 
dejected. 


99%. ag fa eraet of Foy 
116. Bahum pi laddhum na nihe. 


116. In case of obtaining anything in excess, he should not 
hoard it up. 


919. Tage sere aa STT | 
117. Fariggahao appanam avasakkejja. 


117. He should abstain from acquisitiveness. 
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ANNOTATION 117. Even while acquiring food, clothing etc. 
the monk should abstain from acquisitiveness. The thought 
™ will use this food and clothing for myself only and will 
not share it with others," is also acquisitiveness. "This, 
what I have obtained, does not belong to me, but belongs to 
the Preceptor and to the order" — thinking thus ,he should 
avoid falling a prey to acquisitiveness. Not to take un- 
acceptable food, clothing etc., not to get attached to and 
not to hoard acceptable food, clothing etc. duly obtained — 
all these are necessary to cultivate non-acquisitiveness. 

Even for leading an ascetic life certain minimum utili- 
ties are necessary. They have to be obtained. Even then, 
he should keep in mind that just as a voyager does not get 
attached to a boat which is essential tohim for crossing the 
sea, so also a monk should not become attached to the uti-~ 
lities which otherwise are necessary merely for sustaining 
life. 


9495. AST Ff TAT AFLSLSAT | 
118. Annaha nam pasae pariharejja. 


118. A seer (of reality) should consume (things) in a 
manner different (from that of a layman). 


ANNOTATION 118. Things are either consumed or renoun- 
ced. In practice, however, renunciation has certain limits. 
To keep body and soul together, one has to use and consume 
things. A seer of reality uses and consumes them, so does 
acommonman. But there is a world of difference between 
their objects, feelings and the ways in which they utilise 
and consume them: 


of attachment 


| Object 
non- disciplined 
Sustaining the body | of non-attach- 
for spiritual de- 
velopment 


Seer self-disciplined 


49%. va at aritaty wae 


119. Esa magge @riehim paveie. 
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119. This truth (the path of non-attachment) has been pres- 
cribed by the Tirthankaras .—— 

420. Taet Hae Tafarsotes Fer I | 

120. Jahettha kusale novalimpijjasi tti bemi. 


120, lest the adept should become deeply attached to it 
(i.e. acquisitiveness). 

erTa-aTaha-az 

QV. BAT FTHAAGAT | 

Kama -anasatti-padam 

121. Kama duratikkama. 


Non-attachment to Desire 


121. It is a Herculean task to transcend desire. 


222. aitfad grafeage | 
122. Jiviyarn duppadivahanam. 


122. Life cannot be prolonged ~~ (the thread of life, once 
severed, cannot be retied). 


423. BAHT BT AF FFA I 
123. Kamakami khalu ayam purise, 


123. (Nevertheless) man is a sensualist — he craves for 
sensual pleasures. 


q2v. & arate sete freafe frgfa sFeacafe 1 
124. Se soyati jurati tippati piddati paritappati, 


124. (Non-fulfilment of desire) cause a sensualist to grieve, 
(on not gaining objects of his desires or on separation 
from the loved ones, ) he gets emaciated, sheds tears, 
and experiences pain and remorse, 
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q2y. Aaa Str-fared eee Hel AMT TTS, BSE 
art arg, fhe art STE | 
125. Ayatacakkhi loga-vipassi logassa aho bhagam janai 
uddham bhagam janai, tiriyam bhagarh janai. 
125. A person with 'wide-open eyes' meditates on the loka 


(universe): He knows the lower portion, upper portion 
and middle portion of the loka (world). 


ANNOTATION 125: The first medium of disinfecting the 
mind from voluptuousness is the meditation on loka (uni- 
verse): 


(1) The term loka (universe) means objects of pleasure. 
One such object is the body. Therefore, the term 
loka here stands for 'body'. It has three sections, 
viz. 


(a) The lower one — below the navel; 
(b) The upper one — above the navel; 
(c) The middle one — the navel itself. 


Put in another way, these are: 


{a) The lower one -- the socket of the eyes, thyroid 
cartilage, the middle of the face (cheekbones), 


(b) The upper one — knees, chest, forehead: these 
are the protruding parts. 


(c) The middle one — the plain region. 


A sadhaka should visualise that there are outlets every- 
where viz. in the lower, the upper and the middle sections, 
(see, 4/118). 


The meditational technique of visualising the body in its 
totality has been very significant. The present si#tra is a 
pointer to it. The reader is referred to the sixth chapterof 
the Visuddhimagga, part I, pp. 160-75. 
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Bhagavan Mahavira used to go in trance by meditating 
upon the upper, lower, and middle worlds (vide, Ayaro; 
9/4/14). 

Three methods of meditation are indicated by this ,viz. 


(1) Concentration of perception on the vault of 
Heaven. 


(2) Fixing the eyes on the vertical or slanting wall. 


{3) Concentration of perception on the interior of 
the earth. 


Through the above three methods of meditation, Bhaga- 
van Mahavira contemplated over the corresponding ele- 
ments present in the three worlds respectively. 

Thus, contemplation of the world has been prescribed 
as a medium of meditation. 

Concentration of the mind on the objects present in. the 
upper, lower and the middle world is the medium through 
which enthusiasm, boldness and perseverance are respec- 
tively nourished. (Cf.Namaskara Svadhyaya,p. 249). 


(4) The second interpretation of the Siitra is: a 
farsighted sadhaka notices that the lower world 
is afflicted with misery owing to attachments to 
sexual pleasure. So are the upper and the 
middie worlds. 


(5) The third interpretation of this aphorism is 
as follows: 


Bhagavan Mahavira used to gO in trance by meditating, 


A sadhaka with vision knows full well the thought pro- 


cesses contributory to the elevation, degradation and medi- 
alization, 


(6) The fourth interpretation can be interms of trataka. 
Concentrating on a point with dilated and unblinking 
eyes is called ftrdtaka. By accomplishment of 
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this sadhana (of trataka) one can perceive all the 
three worlds viz. upper, lower and middle, 


q2&. Ther ayTheagart | 
126. Gadhie anupariyattamane. 


126. A lascivious person is caught into the vicious circle 
of the objects of desire. 


ANNOTATION 126: Comprehension of the endless recur- 
rence of sensuality is the second buttress of emancipation 
of the mind from lust. 

The enjoyment of sex can never appease aie desire for 
it. That is why an amorous person keeps dodging it. The 
only way to alleviate desire is desirelessness (temperance). 
One who is conversant with the principle of the endless re- 
currence of cupidity is awakened to the realization that lust 
enslaves. And ultimately, he is redeemed of it. 


22y. ate fafrat eg afeacts | 

127. Samdhim viditta iha macciehim. 

127. Comprehending the joints of mortal human (body), 
(one should liberate oneself from attachment to de- 
sire). 


ANNOTATION 127: The third means of banishing sensuality 
from the mind is the perception of the joints of the body. 
This means to realize that the body is mortal and just a 
conglomeration of various joints. The body is believedto 
have a hundred and eighty joints in all, out of which fourteen 
are called "great joints". These are: three joints in the 
right hand — shoulder, elbow and wrist, three in the left 
hand, three on the right side below the trunk — hip joint,kneg 
ankle, three on the left side below the trunk, one in the 
neck and sacrolumbar joint. (Cf. Visuddhimagga, part I, 
165). 


22s. Ta Ate qafau, a ag oisatad | 


128. Esa vire pasamsie, je baddhe padimoyae. 
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128. Only that s@dhaka is worthy of praise, who disen- 
tangles those who are fettered by sensuality. 


QRS. HETMIAT TR Arig, Aer aig ar stat 

129. Jah amto tahi bakim, jaha bahim taha amto. 

129, (The human body) is equally vitiated by both internal 
and external impurities. 


ANNOTATION 1298: The alternate translation of this apho- 
rism is as follows; 

There should be complete harmony between the internal 
self and the external behaviour of a s&dhaka. 


Some philosophers stressed on the purity of the internal 
self, while others that of the external behaviour. Bhagav4n 
Mahavira did not accept either of these views. He viewed 
them together, and said; It is not enough to have the purity 
of the inner self only. The external conduct should also be 
pure, because it is the reflection of the inner self. It is 
not also enough to have purity of the external behaviour 
only. Without the purity of the inner self, it will be re- 
pression. That is why the inner self also should be pure. 
Confluence of the purity of the inner self as well as the 
external behaviour leads one to perfection of religious life. 


QQo. Heat seat Searerier qrafea gets aaatg | 
130. Amto amto dehamtarani pasati pudhovi savamtaim. 


130. A sadhaka should (penetrate into) the innermost pene- 

tralia of the filthy body and observe (the functions of 
various essential ingredients) and fluids(humours) and 
their outlets. 


ANNOTATIONS 129-130: The fourth agency of freeing the 
mind from sexuality is the cognizance of the foulness of the 
human body. It can be compared to a pitcher filled with filth 
which is trickling out from it. Thus itis dirty from with- 
in as well as from without. Similarly, this bodily claypot 
is internally replete with foul matter. This comes. out 
through the various outlets making the exterior also foul. 
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"tere is blood; there is flesh; 
Here is fat; there is bone; 
Here again is marrow; there again is semen." 


The sadhaka thus looks into these and contemplates 
thoroughly over them. 

The interior of the body means the pits and holes which 
the sadhaka sees in the body. He perceives the navel — 
the pit in the stomach, the hole in the ear, the armpits in 
the right and the left sides, the pores and other holes in the 
body. Thus, his desires are pacified. 

The Buddhist monks also made such repugnant things the 
object of meditation (Cf. Viguddhimagga part I, ppi164- 
65). 


222. ten afeegre , 
131. Pamdie padilehie. 


131. A wise man should meditate on the repercussions of 
indulgence in sex and filthiness of the human body, 


232. 8 aed afer, ata g ATS TeaTEt | 
132. Se maimam parinnadya, ma ya hu lalam paccasi. 


132. He who comprehends (the real nature of the body and 
sex) and forswears indulging in them, should not lick 
back his. own spittle (i.e. should not go back upon his 
wise decision of forswearing indulgence). 


9233. aT ag fafeeorcaararay | 


133. Ma tesu tiricchamappanamavatae. 


133. He should not get himself ,embogged in them (i.e. 
lust). 


qR¥. Hae a aa Gf, aEArE, 
HEN YS FM Ff By AT) 
134, K&samkase khalu ayam purise, bahumai, 
kadena miidhe puno tam karei lobham. 


128 AYARO 


134, (A self-indulgent) person remains engrossed in (such 
memory and fantasy as) "I did this or I shall do that", 
He is excessively deceitful. Stupefied by his own 
actions,he, once again, yearns for (acquiring means 
of sensual enjoyments). 


ANNOTATION 134: A stupefied person is he who has be- 
come nonplussed due to his over-busyness (i.e. mental 
worry to do this or that), Such a stupefied persons begets 
sufferings when he longs for happiness. Due to excitement, 
he cannot do things like sleeping, bathing and eating at the 
right time. He remains lost in reveries. So deeply does 
he get entangled in imaginary problems, that he utterly 
loses sight of the real ones, like the proverbial flying 
Dutchman (the eternal day-dreamer). 


23Y. AT aeSla AIT | 
135. Veram vaddheti appano. 


135. (Indulging in pada and greed,) he incurs the enmity 
(of all and sundry)!, 


23Q. Hite aicaigeng, grea aq aisqgorae | 


136. Jaminam parikahijjai, imassa ceva padiviihanayae. 


136. Whatever I have said (viz. that a voluptuous person 
indulges in deceits and increases enmity) means (he 
dees so) for nourishment of this (human body). 


ANNOTATION 136; Sex and hunger—these are two natural 
instincts. In order to satiate thern,one wants to exercise 
authority over others, Canons of "materialism prescribe 
the means of satiating them, wile those of spiritualism 
prescribe the means of forhearing them. In the words of a 
spiritualist, the means are = 


"Sisnedara -kyte partha: 
Prthivin jetumicchasi, 


1. Cf. Su yagndanga, 1/9/2,3. 
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Jaya Sisnodara: m partha! 
Tataste prthivi jita". 


"OQ king! You desire to conquer the world in order to 
Satiate sex and hunger. Conquer sex and hunger themselves. 
The world would then be at your feet," 

Bhagavan Mahavira said— those desirous of exercising 
authority over others in order to satiate their sex and 
hunger, generate a chain reaction of vengeance." 


2zO. AATIAY Agrasal | 
137. Amarayai mahitsaddhi. 
137. He who is deeply devoted to (sensuality and wealth 


which is instrumental for it) behaves as if leading an 
immortal life. 


ANNOTATION 137: A dancing girl named Magadhasena 
lived in the city of Rajagrha. There came the owner of a 
caravan, called Dhana. He was very rich. Being attracted 
by his good looks, youth and riches, Magadhasena accosted 
him. But he was preoccupied with accounts of his income 
and expenses. He did not even care to cast a glance upon 
her. She was hurt and became very sad. 

She at once left his place and went to the palace. There 
Jarasandha, the king of Magadha, inquired of her, "What 
made you so dejected? Who made you unhappy?" 

"A self-styled "immortal'' man had done so", quipped 
back the dancing girl. 

"What do you mean by "immortal" person?" 

"Dhana, the owner of the caravan. I wonder how a per- 
son who is always obsessed with riches, and who did not 
even notice my presence, can ever visualise the presence 
of Death?" 

It is true that an avid person cannot feel the presence of 
Death and the person who feels the presence of Death cannot 
be avid. 


R35. TERA Agro 1 
138. Attametam pehae. 
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138. See! (one who behaves as if he is immortal while 
engaged in acquiring wealth) is afflicted. 


228. Hao Fata | 
139, Aparinnae kamdati. 


139. The person who cannot give up (amassing of wealth) 
laments. 


ANNOTATION 139: The person with a tendency for accu- 
mulation keeps bemoaning due to hankering after the wealth 
that he cannot acquire or due to grief caused by loss of 
wealth. 


fafresr-az 

q¥vo. Tt TE THE AH 

Tigiccha -padam 

140. Se tam janaha jamaham bemi. 


Remedy of the Maladies 


140. Comprehend what I say. 


4¥4. Mars THF TaAATT | 

141. Teiccham pamdite pavayamane. 

141. An expert physician is keeping himself occupied in 
his job. 

qua. F gat Hat War area frelagar seaear | 


142. Se hamta chetta bhetta lurhpaitta vilumpaitta 
uddavaitta. 


142, (For the sake of medical treatment), he injures, cuts, 
pierces, anatomizes and kills various living beings. 


403. aH aceite sorare | 
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143. Akadam karissamitti mannamane. 

143, "I shall do unprecedented work (in the field of medi- 
cine)''—with this belief (he indulges in causing injury 
etc. to the living beings). 


eve. wea fe a of HE 
144. Jassa vi ya nam karei. 


144. A person, whom he treats, (is also a party to this 
violence), 


Q¥Y. AS ATH ANT | 
145. Alam balassa samgenam. 


145. What benefit can be derived by an immature s&dhaka 
{out of such a care of his body) (the treatment of which 
involves violence)! ? 


we. Hara wire ara: 


146. Jeva se karei bale. 


146. A sadhaka who takes such a treatment is puerile. 


qv. TUF ATTA AAT 4 
—fe afi 

147. Na evam anagarassa jayati. 

— Tti bemi. 
147. A monk ought not to take any such treatment. 

— I say so. 

ANNOTATIONS 140-147: There were two classes of 
ascetics — munis who were members of an order and those 


1, The alternate translation of this aphorism is as follows: 
a) Such (killing involved in medical treatment) is enough 
to put into the bondage (of Kay ma particles) the igno- 
rant sadhaka, 
b) What benefit can one derive from acquaintance with 
an ignorant person? 
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who were independent. 

The former used to take care of their bodies,while the 
latter did not. The latter did not take medical treatment, 
even when they suffered from diseases. It seems that this 
difference in practices came about in the post- Mahaviran 
era. In the beginning Bhagavan Mahavira prescribed that 
munis. Should not undergo medical treatment. This was 
possibly because of two reasons — non-violence and non- 
attachment to the body. 

In medical treatment many an Occasion arises when 
causing of violence becomes necessary. A medical prac- 
titioner causes violence as a part of treatment and this has 
been clearly brought out in aphorism 142. There is no 
denying that use of certain medicines will cause violence to 
worms etc. 


Attachment to the pody is also aform of acquisitiveness, 
A sadhaka practising non-acquisitiveness should be non- 
attached evento his own body. One who has given up attach- . 
ment to his body and is completely indifferent to it, and 
who is in complete unision with his own soul, does not de- 
sire medical treatment. He leaves bodily affliction to take 
its own natural course. He endures it considering it as a 
result of his karma. He looks at life and death with equani- 
mity and as such does not struggle for life nor try to avoid 
death. That is why, he never thinks about medical treat- 
ment. 

There was a change in this line of thought during the 
post-Mahaviran era. At that time, two categories of sad- 
hana came about, In the first one,a medical treatment, in 
which no violence was caused by the medical practitioner, 
was permissible. 
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SECTION VI 


iy x 
wel seat Chattho Uddeso 


afeng-afreaqra-ca 
U¥5. FF TAMA, BATH TET I 


Pariggaha -pariccaya -padam 


148, 


Se tam sambujjhamane, ayaniyam samutthae. 


Renunciation of Acquisitiveness 


148. 


He ( i.e. a self-disciplined s&dhaka,) properly com- 
prehending this (i.e. consequence of acquisitive- 
ness) becomes vigilant over the practice of self- 
discipline. 


LER. TCT TS BE, TT HEMT TTA A 


149. 
149, 


Tamhi pavarh kammam, neva kujja na karave. 


Hence, he should neither himself indulge in sinful 
activities ( i.e. accumulation) nor should he cause 
others to do so. 


qyo. fear & arat acreage, oy toate safes | 


150. 


150, 


Siya se egayararn vipparamusai, chasu annayararmsi 
kappati. 


It is probable that one who allows himself the slight - 
est infringement of a single vow may infringe any one 
of the six vows (viz. non-violence, truth, non-steal- 
ing, celebacy, non-acquisitiveness and not taking food 
after sunset, ( i.e. he infringes all the six vows). 
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ANNOTATION 150; Violence, untruth, stealing, non- 
celebacy, acquisitiveness and post-sunset dinner — these 
are six avratas (i.e. infringement of the six vows). Is it 
possible that anybody practising anyone of these six in- 
fringements can save himself from the non-observance of 
the other vows? Can any one who is acquisitive save him- 
self from causing violence? Can anyone practising violence 
save himself from acquisitiveness? In reply to all these 
questions Bhagavan Mahavira laid down the following prin- 
ciple — There are two fundamental evils — attachment and 
aversion. Violence, acquisitiveness etc. are nothing but 
their modifications. Motivated by attachment and aversion, 
if anyone practises acquisitiveness, he also commits vio- 

lence etc. Complete forswearing of all the six avratas 
can be done jointly only and not separately. It is not pos- 
sible that a muni may practise non-violence but not non- 
acquisitiveness or may practise non-acquisitiveness with 
out practising non-violence. These great vows (i.e... 
mahavratas) are practised simultaneously or vidated si- 

multaneously, They are acquired when pratyakhyanavara - 

na -kasaya (which is one type of passion) has subsided, 

while they are violated when it comes into force. The 
mahavratas cannot be observed or violated in any number 
less than six. Therefore the above principle can be enun- 

ciated in the context of acquisitiveness as follows: 

One who violates the vow of non-acquisitiveness also 
vidates other Mahavratas namely, non-violence etc. 

Another interpretation ‘of this aphorism is as follows; 

It is possible that one who causes violence to any one 
(system of living beings) can cause violence to anyone of 
the six systems of living beings (i.e. he causes violence 
to all the six systems). 


For a sadhaka violence to all living beings is prohibited, 
This total prohibition creates the righttemperament towards | 
non-violence. If the killing of a particular system of beings 
is allowed and that of another system or systems of beings 
is prohibited, the right attitude towards non-violence cannot 
be friendly towards other systems of beings. In the epoch 
of Bhagavan Mahavira some friars used to justify them- 
selves by saying that they killed no other living being except 
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i 
beings of water-body. Some ascetics, belonging to the Sra - 
mana tradition, used to profess, "We perpetrate violence 
only for food and for no other purpose. " 

When Bhagavan Mahavira's disciples used to pass 
through the paths of the jungle, there was a derth of 'inani- 
mate water’ (cf. 1/54-55). In many cases monks died of 
thirst. It is probable that a question might have been raised 
as to what harm might accrue from drinking animate water 
under those dire circumstances, 

Bhagavan Mahavira, after weighing the pros and cons 
ofthe issue, observed that an aspirant whose mind was 
filled with a dormant feeling of violence even towards a 
single system of beings could not stride the path of abso- 
lute non-violence. 


144. Teal recor Te sea AS facafearayAte | 


151, Suhatthi lalappamane Saena dukkhena mudhe vippariya 
Samuveti. ; 


151. Actuated by the desire for pleasure, one (indulges in 
acquisitiveness). He repeatedly hankers after (plea- 
sure). Consequently haunted by his desires, he 
gets benumbed and earns sorrows, although yearning 
for pleasure, 


RRR. TIM facaergn, gat we qaeafr | 
152. Saena vippamaena pudho vayam pakuvvati. 


152. It is his own excessive stupor that engenders the 
cycle! of birth and death. 


943. fam oer geafear 1 ofseere ot fra oTT | 

153. Jamsime pana pavvahiya. Padilehae no nikarande. 

1, In the Aitareya Br&hmaya we find the term ‘vaya' used 
in the sense of gati' — 

"Vayah suvarya upasedurindra mityuttamaya paridadhiiti. " 

Sayanacarya also has used vaya to mean gati in his bhasya 

"Veterdhatorgatyarthasya vaya iti riipam" (Aitareya 

Brahmana, Adhya@ya 12, Khanda 8.) 
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153. (Accumulation is the process) in which the beings 
undergo sufferings. Observing this one should not 
set one's mind upon it. 


qus. TH TOT TESTE | 
154. Esa parinna pavuccai. 


154. This (forswearing of attachment) is called Parijnd 
(discernment). 


Quy. Heaaaay | 


155. Kammovasamti. 


155. This parijvd produces the subsidence of karma. 


ANNOTATION 155: Man performs actions (karma). Actions 
in themselves have no motives. They are performed for 
fulfilling certain aims. There are certain necessities of 
life, the fulfilling of which requires actions. It is one thing 
to act in order to fulfil certain necessities and it is quite 
another thing to search for a necessity in order to act. 
When the mind is full of attachment, we create artificial 
necessities. By this, our problems multiply. The actions 
of one who is free from attachment get reduced to bare ne- 
cessities. Simultaneously, the bondages of karma particles 
which are caused by actions also subside. 


qu. T FaTea-aia Harfa, & wef AATET | 
156. Je mamaiya-matim jahati, se jahati mamaiyam. 


156, Only he who forswears the instinct of acquisitiveness 
is competent to renounce his possessions. 


qu. & g fazay gett, wee afer AATET | 


157. Se. hu ditthapahe muni, jassa natthi mamaiyam. 


157. That ascetic alone who has renounced possession, has 
seen the path. 


Us. & afrourray Agra 
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158. Tam parinnaya mehavi. 


158. A sage should be conversant with it (i.e. with the 
evils of acquisitiveness) and renounce it. 


qe, fafa ati, aot area, & afer Taine 
fer afi 
159. Viditta logam, vamta logasannam, se matimam 
parakkamejjasi tti bemi. 


159. After comprehending (the consequences of venturing 
in) the realm (of acquisitiveness) and disgorging 
mammonism, a wise person should diligently prac- 
tise (self-restraint). 


— I say so. 


ANAT TART-1F 


WKo. HTT AMA A, AT ot aga cia 
wregt afart Mz, aegr att 1 Tears 


Anda satta ssa vavahitra -padam 


160. Ndratim sahate vire, vire no sahate ratim. 
Jamha avimane vire, tamha vire na rajjati. 


Conduct of the Unattached One 


160. A bold one does not tolerate ennui (created during the 
practice of self-restraint) (— he ousts it from his 
mind then and there through meditation). He does not 
tolerate delights (of intemperance) (——he instantly 
purges his mind of them through meditation), because 
he does not become discomposed (by pleasant and un- 
pleasant sensory objects (— he remains equanimous). 
Therefore he does not get attached. 


ANNOTATION 160. One should not tolerate apathy to sub- 
dual «= this is the secret of the development of one's will- 
power. Deleberate mediatation, i.e, canalisation of 
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thought-processes, on subjects in which men are not nor- 
mally interested is helpful in the development of will- 
power. Sense-organs are a slave to sensuality, rather than 
indifferent to it. Therefore, sometimes a sddhaka gets 
attracted to what 'the flesh is heir to! Hence he becomes 
apathetic to the practice of self-discipline. His determi- 
nation begins to slacken. A sa@dhaka who cannot tolerate 
laxity, canalizes his thought-process in the direction of 
self-control. Thus, developing his will-power, he gains 
mastery over self-discipline. 

The path prescribed by Bhagavan Mahavira, for the 
achievement of self-realization comprises the practice of 
constant vigilance and perseverance.In case a saddhaka is 
infatuated even momentarily by sensual delights, meditation 

onee does away with his stupor. Consequently, he es- 

ies from the indelible impress of the pent up sensual im-~- 
pulses. 

If wantonness is not purged away, the mind begins to 
contract passion. One cannot, then, get rid of carnality. 
Therefore, the author has exhorted the aspirant to be very 
careful in this regard, 


LGR. a a BI aigarart | 
161. Sadde ya phase ahiyasamana. 
Behaviour of a Recluse 


161. An aspirant after non-attachment brooks the onslaught 
of sound, colour, taste, smell and touch — (he does 
not develop attachment or aversion towards them), 


2&2. frfera ofa eg wifaaes | 

162. Nivvimda namdim iha jiviyassa. 

162. O man! withdraw yourself fromthe allurements caus- 
ed by the enjoyment of (indisciplined) life. 

LKQ. FY AIT aaa, TH wer-aeler | 


163. Muni monam samadaya, dhune kamma-sariragam. 
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163, After gaining knowledgel, a muni should shake to its 
roots his karma body (to cast off karma particles), 


LEY. WH OE Rafe ater aed 
164. Pamtam luham sevamti vira samattadamsino. 


164, The heroic one practising equanimity2 should take 
tasteless and coarse food. 


2EX. Ta arear quit, frost get fared, frarfsa fa afer 


165. Esa oghamtare muyi tinne mutte virate,viyahite 
tti bemi. 


165. Such a muniwho has crossed the ocean of life and 
death, is called successful, liberated, and devoid of 
passion. I say so. My 


PEG FY Qt aerrerrg | 


166. Duvvasu muni anandae. 


The Richly Disciplined and the Poorly Disciplined 


166. A muni who violates these injunctions becomes poor 
(by losing wealth of self-discipline). 


1. Cf. foot-note on 2/103. 


2. The author of the Vriti has interpreted sammattadams ino 
as samatvadar$i in the first instance and as an alternative 
as samyaktvadar§i. Probably the text before him was 
"samattadamsino. The interpretation 'samatvadarsi 
seems to be more consistent, because.a samatvadar$i 
i.e. one who practises equanimity. alone can eat 
unsavoury food with equanimity. The Dasaveyaliyam 
(5/1/97) corroborates this contention. 


"Tittagam va kaduyam va kasayam, ambilam va mahuram 
lavanam v@ . 
Eya laddhamannattha -pauttam, mahu-ghayam va bhumijjeja 
samijae,."' 
The self-disciplined muni should eat food prepared for a 
householder and offered to him of whatever taste it may be 
as if he were eating honey and butter. 
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Ves. Fear free sea 
167. Tucchae gilai vattae. 


167. One who is devoid of sadhana fights shy of expound- 
ing (righteousness). 


Vac. Ta At Tafag | 
168. Esa vire pasamsie. 


168. (On the contrary), a heroic one (who carries out these 
injunctions) becomes praiseworthy. 


ANNOTATION 168. A muni who commands the wealth of 
self-discipline is called a suvasu muni, He lives conten- 
tedly in sadhan@ and is competent enough to attain libera- 
tion. He is never unwilling to expound the path of sadhana 


REE. THAT ATT | 
169. Accei loyasamjoyam. 


169. He circumvents the worldly bondages (such as 
money, family, attachment and aversion). 


Reo. TA MT WTAE | 
170. Esa nade pavuccati. 


170. He is known as the 'Leader’ (i.e. one who leads 
people towards liberation). 


Wa-Areel-Te 
404. H gra Gated Fe ATTA, AeA GeaET Hae Thewy- 
yarecta | 


Bamdha ~mokkha -padam 


171. Jam dukkham paveditam iha manavanam, tassa 
-gukkhassa kusala parinnamudaharamti. 


Liberation from Bondage 


171. The sufferings of human beings in this_ world are 
well-known. The enlightened onesa (i. e. Tirthankaras) 
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have instructed us on judicious liberation from 
misery. : 


ANNOTATION 171. In common language, the experience 
which one does not like is referred to as sufferings. In 
the language of religion, the cause of sufferings is also 
called suffering. The bondage of karmas is the cause of 
sufferings. Bhagavan Mahavira admonished the people 
thus — 


There is bondage and there is cause of bondage. 
There is liberation and there is cause of liberation. 


qr. efe wen ofeorry aera | 
172, Iti kamma parinnaya savvaso, 


172, (In order to emancipate himself from sufferings) one 
should discernfully get rid of ( i.e. comprehend and 
forswear) karmas. 


Gog. M avporreeth, J sopoorcaay, 
HT AUNTY, J AyoTSey | 


173. Je anannadamsi, se anannarame, 
Je anannarame, se anannadamsi. 

173. He who looks inwardly at the Self revels in the Self: 
One who revels in the Self looks inwardly at the Self. 


ANNOTATION 173. The fundamental mainstay of Bhaga- 
van Mah&vira's asceticism is apramfda ( i.e. complete 
lack of inertia, or constant vigilance). The first principle 
of this is close introspection. 

The Bhagavan said, "Perceive. the Self through the 
Self.''! Not being an extrovert implies being an introvert. 
Hence, the aphorism. Thus the processes of introspection 
and revelry in the Self continue to follow each other. 

Passions (e.g. the Id-impulses, indignation, conceit, 
deceit and avidity) are not the properties of the soul; and, 
therefore, a true introvert does not delight in them. 


1. Dasaveyaliyam, Cilik& 2/11. 
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Knowing the Self is the Right Knowledge. 
Perceiving the Self is the Right Perception. 
Revelling in the Self is the Right Conduct. 
This alone is the path to salvation. 


The second principle of apramada is — to live in the 
present, i.e. to identify oneself with the current activity. 
One who is absorbed in the present activity does not pay 
heed to any other activities. One who remains lost in the 
reminiscences of the past and imaginations of the future. 
cannot live in the present. A person who is engaged in one 
activity while his mind is occupied with another cannot 
remain alive to the exigencies of the present concentration. 


e 


eT a 

QO. HAT FER HAE, ALT FSET HIT | 
WE FSSA HAG, THT FOTET HEAT 

Dhammakaha -padam 


174. Jaha punnassa katthai, taha tucchassa katthai, 
Jaha tucchassa katthai, taha punnassa katthai. 


On Preaching Sermons 


174, (A preacher) preaches to the haves and have-nots 
alike. 


qx. afa a aot aorfaaTy 
175. Avi ya hane anadiyamane. 


175. Inadvertent insult (to a particular dogma or an ideal 
hero of one of the audience during a religious dis- 
course) may lead someone to come to blows with him. 

99g. Tea are, Aas orf 1 


176. Ethampi jana, seyarhti natthi. 
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176. Know that — No goodaccrues from the religious dis— 
course (of a preacher who is ignorant of the decorum 
of a religious discourse). 


ANNOTATION 176. A widely read preacher can expatiate 
upon topics, both on philosophy and. asceticism. On the 
other hand, a poorly read one cannot do so. All the same 

he can talk about renunciation, he should never enter into 
polemics. For,he may make a beginning, but he would not 
be able to round it off. That is why his discourse on phi- 
losophy would not be of any benefit. 


gos. Raga ? Fao? 
177. Ke yam purise? Kam ca nae? 


177. (A spiritual discourser must feel the pulse of every- 
one of his audience —) What sort of person is he (add- 
ressing) and what creed does he belong to? 


Qoc. Ta att cafau, & ad afentag 


178. Esa vire pasamsie, je baddhe padimoyae. 


178, Only that heroic person who liberates people from 
fetters (through his right and proper sermons) de- 
serves commendation. 


2oe. Tee ag fried fearg, & aerat aeaafromarst | 

139. Uddham aham tiriyam disasu, se savvato savva - 
parinnacar?. 

179. Fully discerning everything, he moves in all direc- 
tions — upward, downward and sideways. 

go. % fares Sora ATT | 

180. Na lippai chanapaena vire. 


180. The heroic one does not get involved in the affairs of 
violence. 
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9469. & teral aoparaaeT Vw, Fy sacqeteerectet | 
181. Se mehavi anugghayanassa kheyanne, je ya 
bamdhappamokkhamamesi. 


181. He. who investigates ways and means of. attaining 
liberation from bondage. absorbs the quintessence 
(core) of non-violence. 


qar. FAT FT A TS, iT YAH | 
182. Kusale puna no baddhe, no mukke. 
182. The wise one is above freedom and bondage. 


ANNOTATION 182. By wise one (kusala) is meant a per- 
son endowed with knowledge. A muniiwho is proficient in 
religious discourse, erudite in various schools of philoso- 
phy, practicing what he professes, conqueror of sleep, 
gense-organs and hardships of sddhan@ and conversant with 
the limitations of time and space, is called "Rusala" i.e. a 
Wise One). 
Tirthankara is also referred to as "Kusala". 


qaQ. 8 4 ay, FT OTS, BUS @ TTA 


183. Se jarn ca arabhe, jar ca narabhe, anaraddham ca 
narabhe. , 


183. He (i.e. aKusala) does certain things and does not 
do certain other things. The. muni should not under- 
take that which has not. been undertaken by the Wise 
One. 


qsv. wet wor Tew, eereTVt | AezAT | 
184. Chanam chanam parinnaya, logasannam ca savvaso. 


184, He should first comprehend and then forswear each 
of those planes on which violence is perpetrated. 
Similarly, he should thoroughly comprehend the mun- 
dane pleasures and forswear them. 


SUBJUGATION OF THE WORLD COF PASSIONS) 145 


qc¥. Seat Treared fer | 
185. Uddeso pasagassa natthi. 
185. A seer (of truth) needs no directives. 
q5%. ae T4 fg area safragea geet gear 
aE aT AE | 
—fa afr 


186. Bale puna nihe kamasamanunne asamiyadukkhe 
dukkhi dukkhanameva avattam anupariyattai. 


— Tti bemi. 


186. The benighted one is incompetent to assuage suffer- 
ings, because he is attached to desires and is leche- 
rous. Oppressed (by physical and mental pains), he 
keeps rotating in the whirlpool of agony. 


~- I say so. 
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CHAPTER III 


THE SHIFTING SANDS OF 


LIFE 


TSA ASAAT 


atarraforsst 


TAIYAM AJJHAYANAM 


SIOSANIJJAM 
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SECTION I 


- 
ueat sear Padhamo Uddeso 
FA-AITT-Tg 

Q. TAT TAT Tar, Qforort sar HTT ke 
Sutta jagara -padam 

1. —Sutta amuni saya, munino saya jagaramti. 
The Torpid and the Wide -awake 


1. The unwise keep sleeping; the wise are ever awake. 


ANNOTATION 1. At any time a person's body or his soul 
can be in any one of the three planes — asleep, half-awake 
and awake. The Degree of the development of conscious- 
ness (i.e. soul) determines the plane in which it resides. 


Development of consciousness 


Zenith of self- 
discipline 


Nadir of self-discipline | Mid-point of self- 


Half-awakenness awakenness 


In the terminology of religious philosophy the indisciplined 
is called unwise and the disciplined is called wise. 


Q. tet fer error arfigarra: geet | 


2. Loyamsi jana ahiyaya dukkham. 
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a: Know that ignorance! in this world is baneful. 


3. aad atred aiforet, Tet Teta | 
3. Samayam logassa janitta, ettha satthovarae. 


3. ‘All souls are equal''.--One should perceive this and 
abstain from violence to the entire animate world: 


‘. wert wet a wary tat | waa Bre a ahaa 
Tar wafa, Taras aT Tae eas Sas | 


4, Jassime saddi ya riiva ya gandha ya rasa ya phasa ya 
abhisamannagaya bhavamti, se Ayavam nanavarh veya- 
vam dhammavam bambhavam. 


4, One who thoroughly knows these — sound, colour, 
smell, taste, and touch — (i.e. does not have attach- 
ment or aversion to them) is one who is in possession 
of the Self, Knowledge, Scriptures, Piety and mie 
Supreme Reality. 


ANNOTATION 4. According to the Curni, this aphorism 
is translated thus:-: "One who thoroughly knows these — 
sound, colour, smell, taste, and touch (i.e., does not have 
attachment or aversion to them) is one who knows the Self, 
Knowledge, Scriptures, Piety and the Supreme Reality. 

Attachment to sound, colour, taste, smell and touch 
obstructs the realisation of the soul. One attached to them 
is the same as one who does not possess the soul while one 
who is not attached to them is the same as one who is in 
possession of the soul. One who is in possession of the 
Self gains possession of Knowledge, Scripture, Piety as 
well as the Supreme Reality — is in possession of every 
thing. One who knows the soul knows knowledge, scrip- 
tures, piety as well as the Supreme Reality — knows every- 
thing. 
1. Ignorance is the translation of the world dukkhan which 

literally means misery or suffering. As ignorance is 

the cause of misery, the author has used the word 

misery in lieu of ignorance. According to the Cttrni 

the cause of misery is karma. That is why he has” 

interpreted dukkham as karma. But ignorance is due to 

the Jfi@navarana karma (i.e. the karma,obseuring 


knowledge). fience, in the present context dukkham can 
be translated as ignornnce. 


SHIFTING SANDS OF LIFE 151 


4y. Torre cfearrg ald, goitfa asa, arafasia aa | 


5. Pannanehim pariyanai loyam, muniti vacce, datas 
maviutti anju. 


5. One who comprehends the loka (universe) through his 
own wisdom is called a munt.* He is conversant with 
the dharma2 and is simple ‘and straightforward in his 
behaviour. 


&. aTagae Srafararsts 
6. Avattasoe samgamabhijanati. 


6. (A selfeknowing mun?) perceives attachment as a 
whirl-pool). 


9. Hanfeaorears a fans aeg-te-ae wefaa of safer) 


7 Siosinaccai se niggamthe arai-rai-sahe pharusiyam 
no vedeti. 


7% - A Jain ascetic (Nivgrantha) endures extremities of 
weather and does not fall a prey either to the ennui 
(created in the practice of self-restraint) or to the 
delights (produced by self-indulgence). He is unmind- 
ful of the pain. 


ANNOTATION 7. Every person is deagtined to suffer adver- 
sities in this world. More so is a s@dhaka who leads a life 
of non-violence and non-acquisitiveness. An ignorant per- 
son feels the pain of adversities, while a wise one is aware 
of adversities, but he does not allow them to make him 
suffer. His endurance is so much developed that he does 
not tag pain to his knowledge of it. 


1. ‘The word munt means a wise man. It comes from the root 
Wray meaning to know’ According to the commentator, 
the word muni is explained as follows: 


"“Manute manyate vd Jagatak trikalavastham munih" . 
i.e.—one who knows past, present and future states of 
the universe. 


2. Dharma means nature. Hence dharmavit meane one who is 
conversant with the nature of Reality or that of the 
Soul in the context of s&dhanz, 
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&. ATT ANAT Az I 
8. Jagara-verovarae vire. 
8. A bold one is he who is wide- awake and above enmity. 


&. Ow gwen qateerfe | 
9. Evam dukkha pamokkhasi. 


9. O bold one! it (is) thus (i.e... through the practice of 
prudence, non-attachment, tolerance, awakening and 
friendliness) that you will get rid of suffering. 


qo. TUASTTATATIHT Tz, wert Ae eres orf | 
10. J aramaccuvasovanie nare, sayayam mudhe dham- 
mam nabhijanati. 


10. A person, who is enslaved by birth and death and is 
perpetually stupefied by delusion, does not SompES” 
-hend Dharma. 


22. orfee arst art weTAT Tey 
11. Pa@siya aure pane appamatto parivvae. 


11. Seeing torpid beings tormented, one should be ever 
vigilant. 


ANNOTATION 11. Consciousness and unconsciousness are 
relative terms. When one is conscious of the external 
world, he is unconscious of the Inner Self. Conversely 
when one is conscious of the Inner Self, he is unconscious 
of the external world. One who is conscious of the external 
world throws the Inner Self into oblivion; that is why he 
becomes unwatchful. Thus unwatchfulness means sinking 
into oblivion. One who is conscious of the Inner Self is 
constantly alive to it. Hence, he remains ever vigilant. 
Thus watchfulness means constant consciousness. Constant 
consciousness means to be heedful and to throw into obli- 
vion the causes which make one heediless. 


22. Hen ea ae! are) 
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12. Manta eyam maiimam! pasa. 
12. O wise one! contemplate and realize this. 


23. ata gearfarot fa wea | 
13. Arambhajamn dukkhaminam ti nacca. 


13. Suffering is the offspring of violence — realising 
this, (try to be ever vigilant). 


¥. ATS TATE FULE TEM | 
14, Mdi pamai punarei gabbham. 


14. A deceitful and unwatchful person is born again and 
again. 


Qy. TARA Ag-Sag say, ATPraR ae aySafr) 


15. Uvehamiino sadda-rivesuamju, marabhisamki 
marana pamuccati. 

15. One who is indifferent to colour (form) and sound is 
ingenuous (i.e. self-disciplined). 
One who expects death! at any moment, transcends 
its limitations. 


9%. ara Hate, Tardy oaarafg, att aay 
AqTT | 
16. Appamatto kamehim, uvarato pavakammehim, vire 


ayagutte je kheyanne. 


16. One who is vigilant against desires and ceases from 
delinquent behaviour is bold and self-secured. (Such 
a person) knows the essence of things. 


qe. & HTH T-AcaeT Ago, F gacrea Fay, 
FT AAMT GAM, J GSHTHAT-aceswegq |qua¢y | 


1. The alternate translation of this aphorism is as 
follows: 


One who is apprehensive of sensuality transcends 
Death. 
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17. Je pajjavajaya-satthassa kheyanne, se asatthassa 
kheyanne, 

Je asatthassa kheyanne, se pajjavajaya-satthassa 
kheyanne. 

17. One who is conversant with the core of attachment to 
various phases (of sensual objects) knows the core of 
detachment. 

One who is conversant with the core of detachment 
knows the core of attachment fo various phases (of 
sensual objects). 


46. THTACT Taga a farang: 
18. Akammassa vavaharo na vijjai. 


18. For-him who is free from karmas (i.e. who is pure) 


there is no appellation — he is not designated by 
name or clan. 


4%. BEIT Sate! ATE | 
19. Kammuna uvahi jayai. 


19, It is because of karmas that the soul becomes condi- 
tioned by extraneous impositions. 


ANNOTATIONS 18-19. Body, form, colour, name, clan, ex- 
pertence of pleasure and pain, births in various genera — 
all these are responsible for causing distinctions amongst 
souls, The ultimate cause of all these distinctions is 
karma. That is why a soul bound by karmas has various 
sorts of appellations and extraneous impositions. On the 
contrary, a soul free from bondages has neither any appel- 
lation nor any extraneous imposition. 


Qo. HEA g TATE | 
20. Kammam ca padilehie. 


20. See (in meditation) karma (and strive to cast it off), 


Qe. SAAS FT HT ST | 
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21. Kammamiulam ca jam chanam. 


21. The root of karma is violence?. 


22. Tfsafer aed TATATT | 


22,  Padilehiya savvam samayaya. 


22. After having seen (in meditation) the karma, one 
ought to embrace perfect self-discipline. 


23. aife aafe afeeaara | 
23. Dohim amtehim adissamane. 


23. One should keep oneself away from the twin end- 
points (of attachment and aversion). 


ANNOTATION 23. While a person possessed of attachment 
is exposed to attachment and a person possessed of aver- 
sion is exposed to aversion, a person devoid of all sorts of 
passions is exposed to neither. 


Rw. & Teorey Agrat | 
24. Tam parinnaya mehavi. 


24, A sage should comprehend (attachment and aversion) 
and forswear them. 


24. fafeart ar, tat arrao A yee TeaHASTAT | 


25. Viditta logam, vamta 
kamejjasi. 


25. After comprehending ( 
in) the realm (of sens 
“nent to sensuality, as 
(self-restraint), 


1. Alternate translation of this 
The root of violence is karma 
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SECTION II 


ata 3e ar Bio Uddeso 


qzyale-Te 

ag. arta a efes a geer ! aa) 

Paramabodha -badam 

26.  Jatim ca vuddhim ca ihajja! pase. 

Knowledge of the Supreme Reality 

26. O Noble One! See (in meditation) birth and growth, 


ANNOTATION 26. To see birth means to observe the chain 
of births. One, who observes birth by diving deep into his 
own mind, regains memory of a number of his previous 
births through further observation. We easily remember 
events which had taken place ten or twenty years back. 
Similarly, the last birth also should be in our memory. 
But usually it is not so. The reason for this is stupefica- 
ticn caused by extreme pain felt at the time of birth and 
death. 


Jatamanassa jam dukkham maramanassa jamtuno/ 
Tena dukkhena sammudho, jatim na sarati appanof 


‘By observing birth — by concentrating on it — the stu- 
peffcation is overcome and the memory of the past births 


is §eBatned. 


Breet eae Ae 


a § SoBhite him jane padileha satam. 
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27. Know (the bondage and consequences of karma ex- 
perienced by) beings and see their happiness (and 
sufferings)”. 


ANNOTATION 27. According to the author of the Cirni ,the 
purport of this aphorism is: 
You should not do that which is disliked by others. 


Qs. wear fafasst cxafa rea, eeTATaT oT Hehe TTA A 


28. Tamha tivijjo paramamii nacca, samattadamsi na 
kareti pavam , 


2 2 
28. That is why a Trividya™ (i.e. a person knowing three 
sciences), after having comprehended the Supreme? 
Reality (becomes equanimous)*. The equanimous 
person does not commit sin (such as indulging in 
violence, etc.). 


1. The alternate translation of this aphorism is as 
, follows: 


Treat all beings as you do yourself. Realize the 
significance (of the truth) that (just as you like) 
pleasure (and dislike pain, so do others). 


2. The Author of the Curnt interprets this term in t vo 

forms: (i) tivijga, and (41) attvtija. 

He states "Vijiattt he vidvan? ahava ativigjn.” . 

The author of the urtti, however, interprets it as 
atttviiga, Tt seems that the erosion of the tradition 
of the interpretation of the term tivijja is the cause 
of resorting to separation of the conjunction between 
tamh@ and ativijgja. But according to one view,the text 
should be tivtjja. The Buddhist literature has re- 
tained the tradition of its meaning in its original 
form. (See the annotation above). 


3. The word pavama (i.e. Supreme Reality) stands for 


truth or nirvana. The trinity — Right Knowledge, 
Right Perception and Right Conduct being the means of 
achieving parama — is also termed as pdarena. 


4. The variant of sammatta (samatua} is sammatta fsemyak-- 
tvai. In the Avadyaka Neryukti, samyakéiva and canaboad 


have been shown to be synonyms. 
Samaya sammatta pasattha samt? siva hia aniam animdanm ea. 
Adugumchiamagarahiam anavajiasime'vt egatthd., 
(— Avasyaka Niryukt?, verse 1046: with Malyagiri's 


vptti, Page 575.)) If the variant sammattadatist is 
accepted, the translation of this aphorism would be — 
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ANNOTATION 28. The three sciences are: 


— 
. 


The science of memory of past births. 

The science of knowing the animal kingdom. 

3. The science of critically analysing their (animals'). 
pleasures and sufferings. 


i] 
. 


One who has mastered these three sciences is called 
a trividya, According to the Buddhist tradition, tivijja 
is three types of knowledge: 


1. Knowledge of the past births. 

2. Knowledge of birth and death (of beings). 

3. Knowledge of purging of defilements of conscious- 
ness. 


Attachment and aversion are two ultimate causes of 
Karma. They are the twin causes of loss of equanimity. 
One affected with attachment and aversion is too stupefied 
to retain equanimityorrealise the intrinsic equality of: 
all animals. One who fails to realise this equality, com- 
mits sin by being attached to one or becoming averse to 
other. On the other hand, an equanimous person has neither 
attachment to anyone nor aversion to any other; that is 
why, he does not commit sin. 


Re. THe Ta ae Afeaasy 


29. Ummumca pasam iha macciehim. 


«eee. That is. why a trtividya, inving comprehended the 
Supreme Reality (becomes samyaktvadarai i.e. one 
possessing Right Perception). A samyaktvadaret does 
not commit sin (i.e. indulging in violence, etc.) 
'That a samyaktvadar$t never commits sin' is an 
aphorism pregnant with mysticism. One who realizes 
the true nature of sin is incapable of commiting any 
sin. Conversely, it is only he who does not know or 
realise its true nature, that commits sin. 


Janimi dharamh,na ca me pravrttth, 
Jdangmyadharmam, na ea me nivrttih.. 


— ‘1 know the righteous way of life, yet I do not 
follow it. I know what is unrighteous and yet I do 
not refrain from it.' This is merely a superficial 
reflection. The right knowledge gained from pro- 
fundity of consciousness does save one from indulging 
in unrighteous action. 
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29. Cut across the shackles (of attachment) that bind to 
the mortals. 


Jo. aTeaaitat S MATTIE | 


30. Avambhajivi u bhayanupassi. 


30. Fears haunt him who lives by the sword. 


ANNOTATION 30. By 'dvambha' is meant hitting, cutt- 
ing and killing. One perpetrates @rambha to gain worldly 
possessions. Thieves, bandits and the like who indulge in 
violence and acquisitiveness on alarge scale are incessant- 
ly bedevilled with the fear of incarceration, apprehension, 
decapitation, etc. 


32. Bag frat frag wefa, afreaaton goths ee 


31. Kamesu giddha nicayam karenti, samsiccamani 
punaremti gabbham. 


31. Sensualists pile up acquisitions. Nourished (with 
"attachment to possessions), they are born again and 
again, 


ANNOTATION 31. In the quartet (i.e. righteousness, 
wealth, desires, and salvation) of the principal objects: of 
life, desire is the end and wealth the means. The present 
apopthegm elucidates the truism that attachment to desire 
impels one to amass riches. 


2. afe & graarasa, gat vidifa-aeaha 1 
AS Aree AG, AC ees aequiy | 


32. Avi se hasama sajja, hamta namditi mannati. 
Alam balassa samgenam, veram vaddheti appano. 


32. <A pleasure-seeker derives a sadistic delight from 
killing other beings. 
What benefit does an ignorant one derive from such 
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sadism? He incurs more and more enmity (ofother 
beings) by this! 


ANNOTATION 32. Just as some people derive pleasure 
out of killings, so do others out of telling a lie, committing 
thefts, debauchery, and accumulating wealth. Allof then 
augment enmity. 


3a. weet frfaent acai wear, ardwdat 4 Sti ta) 


33. Tamha tivijjo paramamti nacca, ayankadamsi na 
kareti pavam. 


33. That is why a ¢rividya ,having comprehended the 
Supreme Reality, (perceives terror in act of violence, 
etc.). He who perceives terror in (act of violence, 
etc.) does not commit sin (viz., indulging in vide 
lence etc. 2), 


Qe. HHT y yes ey ater GT | 
34. Ageum ca mulam ca vigimca dhire. 


34.  O sober one! cast off the root and the ramifications 
fof sorrow). 


ANNOTATION 34, Some philosophers believe in analysing 
only the effects (or remifications) and as such they never 
get to the root-cause of a phenomenon. They cannot fathom 
the depths of the problem, Bhagavan Mahavira concentrat- 
ed more on the cause of the problem rather than on its 
effect. The root of all sufferings according to him is moha 
(delusion). The rest are its remifications. 


1. The alternate translation of this aphorism may. be done 
as follows: 


This (sadistic killing) is enough for an ignorant 
one to be bound by karmas. He incurs more and more 
enmity. 


2. Lord Buddha once exhorted his disciples:"0 Wendicants! 
It is to be hoped that a person who perceives the 
element of terror in a vice would be redeemed of all 
vices in the world." 


(— Anguttara Nikaya, Part I, page 51) 
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3y. afatesfzar of frrenradat ) 


35.  Palicchindiya nam nikkammadamsi. 


35. Man achieves self-realization through extirpation (of 
attachment and aversion by practising self-restraint 
and penance). 


ANNOTATION 35: The soul does exist, but it is not visible. 
Passions — attachment and aversion — are impediments 
in preceiving it. They spread a shroud of karmas upon the 
soul, making it difficult to perceive itself. When the pas- 
sions are weeded out, the soul becomes niskarma, (i.e. 
free from the veils of karmas). 

Niskar madar§i can be interpreted as one who has attain- 
ed 

1. Self-realisation, 

2. Salvation, 

3. Omniscience, or 
4, Non-action. 


The fundamental basis of Mahavira's technique of stédh- 
ana is non-action. Reality is only that in which there is 
action. The natural activity of soul is action of conscious~ 
ness. Any activity apart from this is not a natural one. To 
cease from un-natural activity is the secret of attaining 
natural activity. The moment the natural activity is attain- 
ed, activities of attachment and aversion cease. Cf. 4/50. 


3. TA ACH TYSAZ | 
36. Esa marang pamuccai. 


36. He (ise. one who has attained self-realization) tran- 
scends Death. 


qe. & g fazas gait 
37. Se hu dilthapahe muni. 


37. Only, a muni who has attained self-realization has 
perceived the path (leading to salvation). 
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35. Maat qeaaat fafrasitat szaa, 
afaa afga aat ae wrerret titear | 


38. Loyamsi para madamsi vivittajivi uvasamte, 
Samite sahite saya jaye kalakamkhi parivvae. 


38. One who perceives the Supreme Reality in the loka? 
leads a life of recluse and pursues asceticism unto 
his last breath, subduing his. passions, conducting 
himself upright, equipping himself with (knowledge, 
etc.) and remaining ever vigilant. 


ANNOTATIONS 38. Bhagavan Mahavira has prescribed a 
life-long course of monkhood. A person who has practised 
asceticism in the true sense of the word, cannot retrace his 
steps. That is why, this prescription is not superimposed 
but is natural. 


RR. A A Sy Tae TTS | 

39.  Bahum ca khalu pava-kammam pagadam. 

39. (This soul) has committed many a sin (in the past). 
vo, aeatta fata ger | 


40. Saccamsi dhitim kuvvaha. 


40. Be steadfast in Truth2, 
Sq. Cealaee Feral wea qra-aem aaa | 


41. Etthovarae mehavi savvarh pava-kammam jhoseti. 


41. The wise one who is immersed in Truth causes all 
karmas to wither away. 


1. C£.2./125. 


2. That is to say, stay in Truth, experience ecstacy in 
Truth, do not depart from Truth. 
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aonfera-td . 
¥2. wanfaa GY Ha Ga, & FIT ANT FRET | 
Anegacitta -padam 


42. Anegacitte khalu ayam purise, se keyanam arihae 
puraittae. 


Manifold Desires of Man 


42. Man has many desires; he wants to fill up a sieve. 


ANNOTATION 42. The author has compared desire with 
a sieve. Desire is impossible of fulfilment, just as a sieve 
is, The author of the Cirni here quotes a verse — 

Na $ayaino jayennidram, na bhiijano jayet ksudham / 

Na kimaméanah kimanim, labheneha prasamyati.// 


One cannot conquer sleeplessness by sleep; hunger by 
food and desire by gain. 


43.8 quae sofa qogfwng, wraTaEIT 
araariarare Saar faATETe | 


43, Se annavahde annapariyavae annapariggahae, jana- 
vayavahae janavayapariyavae janavayapariggahae. 


43. (Aman afflicted with desire indulges in actions) in 
order to kill, torture and subjugate others, and in 
order to perpetrate genocide, tyranny and imperia- 
lism. 

AMATATN-TS 

ve. aafrat vanes eeaat agigar, Tels fags at Fae 


Samjamicarana -padam 


44, Asevitta etamattham iccevege samutthiy@,tamha tarn 
biiyarn no sevae. 
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Practice of Self-discipline 


44, Some people first indulge in the aforesaid activities 
and then take to the practice of self-discipline. 
Therefore, they do not again indulge in these actions 
(viz. sensual pleasures, violence, etc.). 


vy. foeare atfaa mot, saat Ba SAT) AV aT 
arent ! 


45. Nissadram pasiya nani, uvavdyam cavanam nacca. 
anannam cara mahane. 


45. O wise one! see that sensual objects are worthless, 
Know that birth and death (are inevitable). Hence, O 
mahana (i.e. practitioner of non-violence) ! follow 
the unique (path of continence or salvation). 


SE. AT ST OT SMAT, Soa TTA 


46. Se na chane na chanavae, chanamtam nanujanai, 


46. He (the mZhana) should neither himself cause vio- 
lence to beings, nor get others to do so, nor should 
he approve of others doing it. 


vo. fortera ofa arzet garg | 
47.  Nivvimda namdim arate payasu. 


47. Always give a cold shoulder to enjoyment (of sensual 
pleasures). Do not get enamoured of women. 


vs. aoe foraet orate arate 
48, Anomadamsi nisanne pavehim kammehim. 


48, One who perceives the Supreme Reality has no regard 
for sins. 
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ve. BlareaTt gfe a at, atwer aa fred ada 
arar fe att faxa agret, feasy ate agga-mat i 


49. Kohaiménam haniya ya vire, lobhassa pase nirayam 
mahamtam. 


Tamha hi vire virate vahao, chindejja soyam 
lahubhitya-gami.. 


49. The dauntless one should lay axe to anger and pride 
which are the vanguards of passions (kas@ya) and 
should look upon avidity as a great hell. (Avidity is 
hell); that is why a dauntless one who moves unimpe- 
ded like a breeze, ceasing from killing (other beings), 
should destroy desires. 


yo. TH Afton eassta ate, ata afore qten da) 
Fra AS, EF ATIATE, TY otf ot TATTASATAA 1 
—fe afr i 
50. | Gamtham parinnéya ihajjeva vire,soyam parinnadya 
carejja damte. 
Ummagga laddhum iha manavehim, no paninam pane 
samarabhejjaisi. « 
-—~ Tti bemi. 
50. Aheroic subjugator of senses should move about, 


having instantly forsworn acquisitiveness and desire. 


One can emerge out from the ocean of mundane 
existence in this very life of a human being. A muni 
should not indulge in violence after having obtained it 
(i.e. birth as a human being). 


—I say so. 
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SECTION III 
agar sear Taio Uddeso 


ARTs 
ug. afer aera orrforet | 


Ajjhattha -padam 


51. Samdhim logassa janitta. 
Spiritual World 


51. Having comprehended the nature of the Self, a muni 
ought not to (wallow in stupor). 


ANNOTATION 51. Consciousness is the innate character- 
istic of the Self. To be conscious of it means to be vigilant. 
Infatuation is not possible unless one is not enlivened by 
consciousness. Knowing that there is a loophole in the walls 
of the prison, it is not in the interests of the captive to wal- 
low in stupor. Similarly it is not in the interest of a s@dhaka 
to wallow in stupor when he comes to know that there is a 
way out of the prison of delusion. 


YQ. Treaatt afear awa 
52.  Ayao hahiya pasa. 


52, Perceive other living beings as equal to your Self, 


y3. SFST OT SAT OT faurau | 


53. Tamha na hamta na vignayae. 
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53. (All beings like pleasure and dislike suffering;) 
therefore, a muni should neither himself kill other 
beings nor get others to do so. 


uy. Shao soraotafaiiresre qferere oy Hts Wa Hea, 
fe cer gol arxot fear ? 


54. Jaminam annamannavatigicchae padileh&e ya karei 
pavam kammam, kim tattha muni karanam siya ? 


54. One does not commit sinful actions out of mutual 
apprehension or in others' presence. Is this an act 
befitting a sage? : 


ANNOTATION 54. It is spiritual knowledge which induces 
one not to commit sin. A true spiritualist does not commit 
sin either in the presence of others or otherwise. However, 
the pragmatist does not commit sin in public, while he does 
go in privacy. 

A disciple inquired of his preceptor, ''O Venerable One! 
Would it be a true renunciation if one does not commit sin 
just because of fear, apprehension or shyness of others?" 

The preceptor replied, "It is not true renunciation. One 
whose conscience is not induced to forswear sinful karmas 
is certainly not a sage. He is a sage only in name." 


MM. TH ATARTY, seqTor farcrATAT | 


55.  Samayam tatthuvehae, appanam vippasayae. 


55. By practising equanimity in life one should gratify 
one's Self. 


ANNOTATION 55. Equanimity means not to commit sinful 
action both in privacy and in public. Only that saddhaka can 
remain in a blissful state of mind (i.e. pure), whose con- 
duct is uniform both publicly and privately. The conscience 
of a person, who keeps committing sins privately cannot 
remain really gratified — it becomes defiled, 
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UR. ANVWOTTTA AMM, MT Tare ware fa 
Aye AAT a, HATATATT STAT 
56. Anannaparamam nant, no pamae kayai vi. 
Ayagutte saya vire, jayamayae jdvae.. 
56 A muni (sage) should not be slack even for a single 
moment in the effort to achieve the Supreme Truth 
(i.e. self-realization). He should perpetually sub- 


due his sense and be bold. He should live on a limited 
diet. 


yo. fazrt aig wedeer, wgat aesTfe at 
57. Virdgam riwehim gacchejjG, mahaya khuddaehi va. 


57, One should develop indifference to allkinds of forms 
(substances) — both trivial and grand. 


us. ania ata oieora, atig fa ciate afzetart 1 
ao ferre 1 frog 4 SoHE, 1 EAE HAT Tea 1) 


58, Agatim gatim parinniya, dohim vi amtehim adis - 
samane, 


Se na chijjai na bhijjai na dajjhai, na hammai 
kamcanam savvaloe.. 


58. Comprehending the (phenomenon of) departure (from 
one life) and arrival (into another life) (i.e. recur- 
rent transmigration), one remains unexposed to the 
twin end-points (of attachment and aversion). In no 
part of the world, does he meet with mutilation, vul- 
nerability, incineration or decapitation. 


ANNOTATION 58. Yasya hastauca pidau ca, jinagram 
ca susamyatamf 

Indriyani ca guptani, raja tasya karoti kim?// 

Even a king cannot inflict any harm on a person who has 


all his senses i.e. hands, feet and the tip of the tongue in 
full control. 
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YR. HATH Get oT ATs TH, feereaettet ? fe arerfered ? 
miata oF Fe ATTA U, HAeaate ania 


59.  Avarena puvvam na saramti ege, kimassatitam ? 
kim vagamissam? 


Bhasamti ege iha manava u, jamassatitam agamissam. 


59. Some people do not contemplate the Past and the 
Future — what was the Past of this? What will be the 
Future of this? Some persons assert that which was 
the Past of the soul will be its Future. 


Go. MAAS TO ainfaed, aes frases fa agrrat FI 
faaa-aet caryaeet, fastagat wat Agatti 


60. Natitamattham na ya dgamissam, attham niyacchamti 


tahigayd u/ 
Vidhuta -kabbe eydnupassi, nijjhosaitta khavage 
mahesi // 
60. Tathigatas are indifferent to the things of Past and 


Future. 

The great seers who observe the Dhuta1 code of 
conduct, annihilate (the karma-body) by attenuating 
it through becoming observer of the Present. 


ANNOTATIONS 59-60. These aphorisms can be explained 
from both points of view, viz. philosophical point of view 
and view-point of s@dhané. 

The philosophical interpretation is as follows: 

Some philosophers do not believe in. the law of causality 
with respect to the past and future of a soul. 

Some other philosophers, on the other hand, contend 
that what the past of soul was will be its future also. 

The Tathdgatas do not recognise the past and the future 
of a thing. 

A great Seer scrutnizes all these schools of thought. 
Doing so, he observes the higher conduct prescribed as 


1. See 6/24. 
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dhuta (to be described in the chapter VI). Thereby attenu- 
ating the karma body,he ultimately gets rid of it. 

From the point of view of sadhana, these aphorisms can 
be interpreted thus: 

There are some sa@dhakas who neither give heed to the 
memory of the sensual pleasures of the past nor desire for 
future pleasures. Some other sa@dhakas assert that the past 
was not satiated with self-indulgence, and therefore, it 
follows that the future also would not be satiated with it. 

It is the memory of the past pleasures and the desires 
for the future ones that breed attachment, aversion and de- 
lusion. hat is why, the Tathigatas {i.e. the aspirants 
who strive for the attainment of the state of Perfect Equani-~ 
mity) do not head the matters of the Past and Future— 
they do not allow such state of mind to be created as is 
filled with attachment and aversion. 

One whose conduct is such as to pacify or get rid of 
attachment, aversion and delusion is called as a "vidhuta- 
kalpa" of ‘one abserving the dhuta code of conduct". 

One who is tathigata and vidhiita-kalpa is eyanupassi. 
which can be interpreted in three ways: 

1, Etadanupasyi ~ One who observes the realities hap- 
pening in the present only. 

2. Ekdnupasyi! —-One who observesthe soulas 'solitary', 

3. Ejanupasyi — ~~ One who observes the vibrations (of the 
karma body) or transformations taking place on account of 
the observance of the dhuta code of conduct. 


Such a sa@dhaka annihilates the karma body by remaining 
free from attachment and aversion. 


GQ. HT ATE ? B ores ? cea ary ar 
ae gra afeasen, arefto-qat aizeqg 
61. Ka avai? Ke @nande ? Etthampi aggahe care / 


‘Savvari lésam pariccajja, alina-guito parivuae // 


61. (To a sadhaka) what is ennui? And what is pleasure? 
He should not respond to either of these alternatives. 
Abandoning all kinds of (frivolities such as) laughter, 
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etc. and subjugating the senses and disciplining the mind 
speech and body, he should lead the life of an ascetic. 


ar. gfeer ! gata qu fad, fe afgat frafreofa ? 
62. Purisa! tumameva tumam mittam, kim bahiya 
mittamicchasi ? 


62. Oman! You are your own friend. (Then) why seek! 
one outside ? 


GQ. H ATHIAT TVATATA, T ATTA TLTATTA | 
H AMAIA STATA, FT ATHSHT SHATTTT 1 
63. Jam janejja uccalaiyam, tam janejja diiralaiyam / 
Jam janejja duralaiyam, tam janejj@ uccalaiyam // — 
63. Qne, whom you consider to be devoted to the Supreme 


Reality, know him to be devoted to that which is quitet 
remote from (lust). 


And one,whom you consider to be devoted to that 
which is quite remote from (iust), know him to be 
devoted to the Supreme Reality2, 


ay. gfe ! arate sfafrfiem, vet gear cateate | 


64, Purisa: atténameva abhinigijjha, evam dukkha 
bamokkhasi. 


64. Oman! grasp the Soul. This is how you wilh be 
emancipated from sufferings. 


1. The alternate translation of this aphorism can be done 
as follows: _ 


You are your own friend, then wee.Jong tor 
external friend? . 


2. The eiternate translation of this aphorism van be 
done as follows: 


One, whom you consider to be devoted to the 
Supreme Reality —-~ know him to be devoted to the 
Highest (aim) and vice-versa. 
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ANNOTATION 64, The word soul is used here for con- 
sciousness, mind and body. The meaning of the word ab- 
hinigraha is ~ to go near and grasp. One who goes near 
his mind, grasps it, knows it and observes it, gets rid of 
all his miseries. To know intimately is to grasp. Effort 
to control generates a reaction. It does not lead to control. 
Knowledge cannot be achieved by it. In the matter of re- 
ligion, nigraha is nothing but to know the Truth. 


ay. ofa! arta aafrsrents 
65.  Puris&A! saccameva samabhijanahi. 


65.  O Self! follow the Truth and Truth alone. 


Ge. Tea HTM Vater F Fert are Teh | 
66. Saccassa anie uvatthie se mehavi maram tarati. 


66. A wise person, who is always at the beck and call of 
Truth transcends Death (or sensualities). 


qo. afer HERATATA, Ay TATA | 
67.  Sahie dhammamadaya, seyam samanupassati. 


67. An aspirant after Truth realizes beatitude after es- 
pousing righteousness. 


qa. Beat Hfaaea, ofeaca-aTT-TaTT, sir TH TATSET | 


68. Duhao jiviyassa, parivatndana-m4nana-plyanae, 
jamsi ege pamademti. 


68. Being overwhelmed by attachment and aversion, man 
(struggles) for present life and for fame, honour and 
self-glorification. Even some sa@dhakas are stupe- 
fied by them!. 


1. The alternate translation of this aphorism can be 
done as follows: 


Man (indulges in actions) in order to achieve 
fame, honour and self-glorification both in this 
world as well as in the one beyond. Even some 
eaddhakaa are stupefied by them. 
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Ge. ART TRTTATTS FET Tt TT | 
69.  Sahie dukkhamattae puttho no jhamjhae. 


69.  Truth-seeking s&dhaka should not feel agitated on 
being sullied by the number of vicissitudes. 


vo. fad afar aaTaT-TaATA FETE | 
—Ffe afa 


70. Pasimam davie loyaloya-pavamcao muccai. 


— Tti bemi. 
70. One who perceives (Truth) and has lulled all his pas- 
sions becomes liberated from the visible worldly 
snares. 


—I Say so. 
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SECTION IV 


= 
qe seat Cauttho Uddeso 


waTatate-ca 

09. & aa HS A, AM A, ATT A, AIT TW 

Kasayavirai-padam 

71. Se varhnti kohamn ca, mana ca, mayarn ca, 
lobharn ca. 


Riddance of Kasaya 


71. A S@dhaka is he who disgorges anger, pride, deceit 
and greed from himself. 
92. Ua Tames ean Varaqacrey TaaHTT | 


72.  Eyarn pasagassa damsanam uvarayaSsatthassa 
paliyamntakarassa. 


72. This is the philosophy of a true abstainer from vio- 
lence and a seer who has removed the veils (of the 
karmas obscuring the perspicacity),. 


93. aay [frfrat ? | arefer | 
73. Ayanarh (nisiddh& ?) sagadabbhi. 


73. Only he who obstructs the ultimate causes of the 
(karmas) (viz. attachment and aversion), is able to 
smash his own (karmas). 
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ov. F at ag, J eq ATE, 
T AeF IME, F UT HME | 
74. Je egam janai, se savvam janai, 
Je savvam janai, se egam janai. 


74, One who cognizes one cognizes all.. 
One who congizes all. cognizes one. 


ANNOTATION 74. So developed is the knowledge of a per- 
son who has cognized the tri-temporal modes of one _ sub- 
stance that he is capable of cognizing all substances and 
vice ~versa, 

The substances have two kinds of modes: 

(1) inherent and 

(2) externally derived. 

Unless both of these are fully comprehended, even a 
single entity cannot be fully known. The comprehension of 
one entity through both kinds of modes leads one to the 
comprehension of all entities. 

The spiritual significance of this sutra can be expressed 
thus: 

One who knows the soul knows everything, and vice- 
versa. 


OX. ATA THATS Wa, Asaray acarragpey afey wz | 


75. Savvato pamattassa bhayam, Savvato appamittassa 
natthi bhayam. 


75. An infatuated one feels apprehensions from all direc- 
tions, while a self-possessed one has no apprehen- 
sion from any direction. 


og. 3 Ua ae, Bag AT, 
& ag ave, Bat are 


~ . o- 

76. Je egamn name, se bahum name, 
~ ee s -~ 

Je bahum name, se egam name. 
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76. He who vanquishes one vanquishes many; 
And he who vanquishes many, vanquishes onel, 


io. Fae MATT TTFTETT | 
77.  Dukkham loyassa janitta. 


77, Having comprehended the nature of misery of the 
world/one should lay axe to its very roots viz. kasaya 
(passions) | 


on. Fat Shea sat, ser ATT AAT | 
am at cfs, armtafa stan 
78. Vamtd logassa samjogam, jamti vira maghijdnam. 
Parena param jamti, navakamkhamti jiviyam. 


78. The undaunted sa@dhakas who (cheerfully) turn their 
back upon worldly associations attain the Great Path 
(Salvation or the Path to salvation). They continue to 
make progress. They do not crave for (intemperate) 
life any more, 


ve. un fafirrary g2t fafras, 
gat fafraary wat fatirag 
79, Egam vigirncamane pudho vigimcai, 
Pudho vigimcam4ne egam vigimcai. 


79. One who forswears one forswears many; 
One who forswears many forswears one. 


ANNOTATIONS 76-79, These two aphorisms can be inter- 
preted in several ways from different points of views. 


co. Asst ATT Aerat | 
80.  Saddhi anae mehavi. 
1. The alternate translation of this aphorism can be done 


as follows: 


One who is single-natured is many-natured and 
vice-vers2. 
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80. He who reposes his (entire) faith in the instruction 
_(of the Tirthahkaras) is a (really) wise one. 


54. ah Taree aha HATA | 
81. Logam ca anae abhisamecca akutobhayam. 


81. One having known the world (of passions) through the 
Instruction (of the Tirthankaras) becomes intrepid 
(i.e. he has no apprehension from any direction). 


GY. afer aed qty az, Na aad Tey qe | 


82. Atthi sattham parena param, natthi asattham 
parena param, 


82. There is (always) a weapon mightier than another one; 
whereas there is no weapon mightier than the state of 
disarmament. 


ANNOTATION 82. Malice, hatred, wrath, etc. are various 
weapons, whereas friendliness, forgiveness, tolerance, 
etc. are means of disarmament. Different weapons have 
different degrees of destructiveness, As for example, X 
is less inimical to A, more inimical to B, still more inimi- 
cal to C and so on and so forth. Thus does the intensity of 
enmity of X towards other persons vary. This shows that 
the edges of weapons have different degrees of bluntness 
or sharpness. 

Violence is not only committed by the use of weapons but 
it itself is a sort of weapon. Violence means lack of self- 
discipline. One whose senses and mind are not under his 
control is a weapon to every living being. Abstinence from 
violence is a non-weaponi.e. a means of disarmament, 
One's own restraint towards ail living beings is non- 
violence. One whose senses and mind are under his con- 
trol does not act as a ‘weapon! to all living beings. 


53. W Higeat J ares st Aaa & araaat | 
@ arqaat & atada Le ottadet & teedat 
@ eadat & aradat a trade & agate 1 
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W Agta a rsadal A Tease A wert 1 
H Aearcat A ATTA F ‘arcade & fircadett 1 
& fireadett 8 faforeett,@ fafcadelt & grate | 


Je kohadamsi se mauadamsi, je manadamsi se 
m&yadamsi. 


Je miyadamsi se lobhadarnsi, je lobhadamsi se 
pejjadamsi. 


Je pejjadamsi se dosadamsi, je dosadamsi se 
mohadamsi. 


Je mohadamsi se gabbhadamsi, je gabbhadamsi se 
jammadamsi. 


Je jammadamsi se maradamsi, je maradamsi se 
nirayadamsi. 


Je nivayadamsi se tiriyadamsi, je tiriyadamsi se 
dukkhadamsi. 


One who harbours anger harbours conceit; 

one who harbours conceit harbours deceit; 

one who harbours deceit harbours avidity; 

one who harbours avidity harbours attachment; 

one who harbours attachment harbours aversion; 
one who harbours aversion harbours delusion; 

one who harbours delusion is conceived in the womb; 
one who is conceived in the womb is born; 

one whois born dies: 

one who dies enters into the Inferno; 

one who enters into the Inferno enters into the animal 
existence; 

one who enters into the animal existence suffers agony. 


cv. § herd afefragear ag 3, aia, mada, ates, 


Qee 4, Sta, A a, Te, Wea a, AI a, aT, 
fafea 4, gra a) 
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84. Se mehavi abhinivattejja koham ca, manam ca, 
maya ca, loharn ca, pejjarh cas dosarn cae, 
moham ca, gabbharh ca, jammam ca, Maram Ca, 
naragam Ca, tiriyarn ca, dukkham ca. 


84. A wise one should get rid of anger, conceit, deceit, 
avidity, attachment, aversion, delusion, existence in 
the womb, birth, death, the Inferno, animal existence 
and agony. 


GY. UF TeaTeT SAT SacqacseT TaATH WT | 


85. Eyam pausagassa darhsanam uvarayaSatthassa 
paliyamtakarassa. 


85. This is the philosophy of a true abstainer from vio- 
lence and a seer who has removed the veils (of the 
kay mas obscuring the perspicacity). 


5g. aay forfaat aster | 
86, Ayanarn nisiddha sagadabbhi. 
86. Only he who obstructs the ultimate causes (of the 


karmas) (viz. attachment and aversion) is able to 
smash his own (karmas). 


ow. fafa satel oratea of fasary ? 


ofr — fa afar 
87, Kimatthi uvahi pasagassa na vijjai ? 
Natthi. . 
— Tti bemi 


87. Does a seer (of Truth) ever has any extraneous impo- 
sitions ? 
No (he has) none. 
— I say so. 
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CHAPTER IV 


THE TRUTH 


AIT ATAIT 


Sead 


CAUTTHAM AJJHAYANAM 


SAMMATTAM 
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SECTION I 


qent sear Padhamo Uddeso 


ararate aigat-q 


q. 3 fa agar, Ha Tecqeny, HT aMTACaT aa 
wiaat & wea vanrerafa, va arafa, va Torafa, vst 
Tea fa —-ASI TT Het YaT Aes Hal AeT TAT MT PASAT, 
WT asaaaeayr, Tofaaear, 1 IfCaTaaeat, T SETAC | 


Sammavae ahimsa -pacam 


1. Se bemi—je aiya, je ya paduppanna, je ya agamessa_ 
arahamta bhagavarhto te Savve evemaikkhamti, evam 
bhasamti, evar pannavemti, evam pariiverhti—savve 
pana Savve bhita savve jiva savve satta na hatntavv4, 
na ajjaveyavva, na parighetavva, na paritaveyavva, 
na uddaveyavva. 


The True Doctrine: Nonviolence 


1. I say — 


The Avhats (Venerable Ones) of the past, those of the 
present and the future narrate thus, discourse thus, pro- 
claim thus, and asseverate thus: 

Cne should not injure, subjugate, enslave, torture or 
kill any animal, living being, organism or sentient being. 


2. Ua at ag foray ara afaea ata Bavetig gagT | 


2. Esa dhamme suddhe niie sasae samicca loyam 
kheyannehim paveie. 
ey, 
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This Doctrine of Non-violence (viz. Ahimsa dharma) 
is immaculate, immutable and eternal. 


The Self-realised Arfats, having comprehended the 


_ world (of living peMes): have propounded this (Doct- 


rine). 


3. & wer—vfgra ar, etfgey at | 
vafeva ar, wyafeca ar 
FACIES AT, TTATATST AT | 
arafera at, arafergy ar 
FATT IT, TATATLT AT | 


3. 


Tam jaha—utthiesu va, anutthiesu va; 
uvatthiesu v&4, anuvatthiesu va; 
uvarayadamdesu vas “anuvarayadamdesu va; 
sovahiesu va, anovahiesu va; 

samjogaraesu va, aSamjogaraesu va. 


(The Arhats have propounded the Doctrine of Non-vio- 
lence for one and all, equally for)those who are intent 
on practising it and those who are not; 

those who are desirous to practise it and those who 
are not, 

those who have eschewed violence and those who have 
not; 

those who are acquisitive and those who are not; 
those who are deeply engrossed in worldly ties and 
those who are not. 


¥. Tee We cer Aa, ater Aa TSA 1 


4, 


4. 


Taccam ceyam taha ceyam, assim ceyam pavuccai. 


This Doctrine of Ahimsa is Truth. Itis truely axio- 
matic. It is rightly enunciated here (i.e. in the 
Teachings of the Arhats). 


y. F aTEERL OT firs or fines, orrfirey ere TET ser | 


5. 


Tam aiittu na nihe na nikkhive, janittu dhammam 
jaha taha. 
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5. Having accepted this (Great vow of Non-violence), one 
should neither vitiate it nor forsake it. 
Comprehending the true spirit of the Doctrine, (one 
should practise it till one's last breath). 


&. faadtg foredat Teas | 


6. Ditthehirh nivveyam gacchejja. 

6. He should be dispassionate towards sensual objects. 
9. Th AVTEAAT, AT 

om No logassesanam care. 

7. He should refrain from worldly desires. 


ANNOTATION 7. The three main worldly desires are — 
craving for son, wealth and longevity. A sa@dhaka should 
not cherish these as well as such other worldly desires. 


ag. wea NA sat OTE, soOTT AeA Malt feat ? 


8.  dJassa natthi ima nai, annd tassa kao siya? 


8. How can one who is bereft of the knowledge of this 
(Doctrine of Ahims@), have the knowledge of other 
(Doctrines) ? 


g. fears qa aa front, aer ofeafasaz | 


9. Dittham suyam mayam vinnayam, jameyam pari- 
kahijjai. 
9. This (Doctrine of Non-violence) whichis being ex- 


pounded has been perceived, heard, deliberated upon 
and thoroughly understood, 


ANNOTATION 9. Bhagavan Mahavira has asserted that 
everyone is endowed with the faculty of independent reason- 
ing. On the basis of this principle he said -~ "Search for 
the truth yourself, " 

He did not insist that the Doctrine of Non-violence should 
be practised because it has been enunciated by him. He 
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averred: "Whatever I say about the doctrine has been 
directly perceived by the Seers, heard from the preceptors, 
thrashed out by profound reasoning and thoroughly compre- 
hended through contemplation. " 

The process of the development of the knowledge con- 
sists not in accepting what is propounded by the Seers 
through direct perception by faith alone, but in hearing, 
profound reasoning and thorough comprehension. 


Qo. AAA TART, TT-Gey aria Tag fe | 
10. Sememana palemand, puno-puno jatim pakappemti. 


10. Thcse who resort to and remain engrossed in violence 
suffer (the miseries of) transmigration again and 
again. 


QR. ARTA WATT ATA, AT AAT ATTA oT TH | 
qad afear wa, aceqare aat reeTasatfea | 
—fa af 

11. Aho ya rao ya jayamaye, vivre sava Bgavapanyane; 

Pamatte bahiya pasa, appamatte saya parakkamejjasi. 
— Tti bemi, 

11. © Sadhakat You, who are endeavouring day and night; 
discern that those who are stupefied are outside the, 


sphere of the Docirine (of Non-violence). You should, 
therefore, be alert and always sedulous. 


~I say so. 
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SECTION IT 


atsit sear Bio Uddeso 


aera afgarafveen-cd 


42. 3 areata ofeeaar, 


& ofcerar & area, 

w sorrerar & aafeeaay, 

& maferar F, sererat— 

Us Ie AgeAAM, at Far afArear Fst Tae 


Sammaniine ahimsapar ikkha -badam 


12, 


Je asava te parissava, 

Je parissava te asava, 

Je anasava te aparissava, 

Je aparissava te anasava — ee pae satnbujjhamane, 
loyam ca anae abhisamecea pudho paveiyam. 


The Knowledge: Critique of the Doctrine of Ahimsa@ 


12, 


Agravas(i. e. the causes of the influx of karmas) are 
themselves par isravas (i.e. the causes of the efflux 
of karmas). 


Parigravas are themselves dsravas. 

An@Sravas (i.e. which are not the causes of the 
influx of karmas) are themselves aparigravas (i.e. 
which are not the causes of the efflux of karmas). 
Aparigravas are themselves anaSravas. 

One who comprehends the permutations of these 
terms, having known the exhaustively expounded world 
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of (sentient beings) through the teachings, (should not 
become susceptible to the afravas). 


ANNOTATION 12. Four different permutations obtain from 
the terms aSvavas, parisravas, anasravas and apri§sravas. 
In the original text, the first and the fourth one are dealt 
with. The remaining two (i.e. the second and the third 
ones) are as follows: 

Asravas are themselves aparisravas. 

Aparisravas are themselves asravas. 

AndSvavas are themselves pariS$ravas. 

Parigravas are themselves anasravas. 


The present aphorism can be interpreted from various 
points of views; - 
1. Subject (i.e. Soul): The first permutation is common. 
Usually every soul is open to the influx as well as the ef- 
flux of karmas. 

The second permutation is void, because influx is neces- 
sarily followed by efflux. 

The third permutation holds good in the case of the state 
of the soul which is completely devoid of any vibrations. A 
muni, in such a state has no influx of karmas, but has only 
their efflux, i.e, outflow of accumulated karmas. 

The fourth permutation concerns the liberated soul. He 
transcends both the influx and the efflux of karmas. 


ll. Cause: For an unenlightened soul, all acquirements 
of worldly desires are the source of @Svavas. For an 
enlightened soul, on the other hand, these things thenr 
selves lead to parisvavas. On the other hand arhat (i.e 
the Venerable One) or the muni becomes the cause of 
pari§rava for the enlightened and that of @Syvava for the un- 
enlightened. 

It follows from the above that there are as many aSravas 
as there are parisravas. 

To quote — 

Yatha prakara yavantah, samsavavesa -hetavah. 

Tavanitas tad viparyasdd nirvanasukha -hetavah.. 
i.e. there are as such and as many causes of bondage in 
this world as there are those of emancipation. 
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Ill Operation: The movements of an undisciplined person 
lead to agrava, whereas those of the disciplined one lead to 
parifrava. 

The present aphorism underlines the non-absolutistic 
nature of objects (or Reality). We cannot explain things, 
events or concepts in absolute terms. 

Acarya Amitagati has mentioned this in his treatise 

Yogasara: 

Ajfiani badhyate yatra sevyamane(a)ksgagocare; 

Tatraiva mucyate jnani, pasyatagcaryamidr ‘am. 


ice. just think how paradoxical it is that whereas the ob- 
jects of sense organs put anignoramus in fetters of karmas, 
they become a vehicle for the emancipation of the sages. 


IV Modus Operandi of Karma: Those who attract the kar- 
mas cause their bondage; 
those who cause the bondage of karmas attract karmas; 
those who do not attract kRarmas do not cause their 
bondage; 
those who do not cause the bondage of karmas do not 
attract them. 


QR. ATITE TOY Ex Aa Farcafsastt agseraror 
FrvorrerreaTy | 
13. Aghai nani iha manavanim sarhsarapadivannanam 
sarhbujjhamZnanam vinnanapattanath. 


13. The sages preach the Religion to those people who 
(though) being carried away by the (current of) trans- 
migration ,(because of their obscure perception), are 
desirous of getting enlightenment and are possessed 
of knowledge. 


gv. ag ft dat eget aTaT | 
14. Atld vi sarhta aduvd pamatta, 


14, Those who are afflicted (with privation) as well as 
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infatuated (with luxury) (do not accept the way of 
righteousness)! ‘ 


qx. aereeaterat fer SH 
15. Ahasaccaminam ti bemi. 


15. This is the real Truth — so dolI aver. 


8h. AIT AeA ARES afea, geaTacitar aati | 
sree frag fortagr, get-yat aig THeTa fa 1 


16. Ndnagamo maccumuhassa atthi, icchapaniya vam- 
kapikeya, 
Kalaggahia nicae nivittha, pudho-pudho jaim 
pakappayamii.. 


16, Though the Death shows its (ugly) face through diverse 
ways to all, some people are driven by the Desire and 
become tabernacle of Deceit. Inspite of being held in 
the (jaws of) Death, they continue to be engaged in 
amassing riches (constantly keeping their plans to act 
righteously in abeyance). Such people are born (and 
reborn) in different genera, 


qu. zenafe aerate aaa vata | 
welaatan wre tiedacate | 


17. Ihamegesim tattha-tattha samthavo bhavati. 
Ahovavaie phase padisamvedayamti. 


17, Some people, having come into contact with diverse 
(heretic) faiths2 (profess them, which lead them to 
indulge in the actions causing influx of karma). 
Thereby, they suffer the miseries of the nether world 
(i.e. hell). 


1. The alternate translation will be: Those who do not 
abide by the Religion are either miserable or infa- 
tuated. 


2. The faiths which do not consider violence as sinful. 
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gc. feed atta arate, fas aftfagta 
afaed atig weatz, mt faze afcfagta 


18. Ciltham kurehim kammehim, cittham bar icitthati. 
Acittharn kiirehim kammehim. no cittham par icitthati. 


18. One who preoccupies himself withintensely cruelacts 
will be reborn in genera where intense pains are in- 
flicted. One who does not preoccupy himself with 
intensely cruel acts will not be reborn in intensely 
painful genera. 


Qe. UF aa argat fa oat ? 
mre aafa agar fa it ? 


19. Ege vayrmti aduva vi nani § ? 
Nani vayamti aduva vi ege ? 


19, Is this (doctrine) averred by other philosophers! or 
by the 4rhats? Is this (doctrine) averred by the 
Arhats or by the other philosophers too? 


1. The question whether the consequences of cruelty pro- 
pounded in the preceding aphorism (no. 18) is a unani- 
mous doctrine or not is mooted in the presert apho- 
rism. The conjunction aduvd (athava@) makes the present 
sentence an interrogative one — Whether this doctrine 
is propounded only by the Arhats or others also? This 
query assumes two forms: 


The first form of the query is: 


In propounding this doctrine, do the Arhats follow 
other philosophers ? 


The second form of the query is: 
Whether other philosophers imitate the Arhats? 


The answer to this query is given in the succeeding 
aphorism. 
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Ro. Maa Farad aif arTT a arent a gel fears 
atfa—a fees an, a ao, aaa oF, fron ao, 
wad ug fated fearg aeaat acfeafed a aed 
GMT Aad YT Aes Slay Feat AAT Pasa, AsaraqeaT 
afcaaear, Tiaras, SeITeAT | 
veg fe aig wfaed stat 1” 


20. Avamti keavamti loyamsi samana ya mahana ya 
pudho vivadam vadarnti—se dittharh ca ne, suyarn 
cane, mayam ca ne, vinntyari ca ne, uddhamn 
ahan tiriyan disais. savvato supagilehiyam ca ne— 

"Savve pana Savve bhuya Savve jiva Savve Satta 
hathtavva, ajjaveyavva, parighetavv3, pariyave- 
yavva, uddaveyavva. 


Ettha vi janaha natthittha doso." 


20. Some Sramayas and Br&hmanas put forth mutually 
contradictory doctrines in the field (of philosophy). 


Some of them contend: "The following doctrine has 
been perceived, heard, reflected upon, thoroughly, 
comprehended and scrutinized in all directions — up- 
wards, downwards and lateral: 

‘All animals, living beings, organisms and senti- 
ent creatures may be injured, governed, enslaved, 
tortured and killed.! 

Know that there is no sin in committing violence". 


29. arfwaqaT ag | 
21. Anariyavayanameyam ; 
21. This (approval of violence) is the doctrine of the ig- 


noble ones, 


QR. Tea TF arfear, FX wae qaret—a gees a 4, gaa a 
%, TTR, seat 7H, sed ag fated fearg 
aeaal scafsefed = 3, oy Fay TIARAS, Us TATE, 
Wa TSag, CF TAR Tey qT wey YT Tey sflaT 
Wet AAT eAeaT, AHTAIgea, afedaear, cfearsacar. 
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FEIT | 
wea fe wroTge fee stat 1” 


22. 


22. 


Tattha je te ariya, te evarh vayasi,— se duddittham ca 
bhe, dussuyarh ca bhe, dummayarh ca bhe,” duvvin-~ 
ndyam ca bhe, uddhain aham tiriyam disfsu savvato 
duppadilehiyam ca bhe, jannatn tubbhe evam ‘aik- 
khaha, evam bhasaha, evamn paruveha, evam _ 
pannaveha — "savve pana Savve bhitya savve jiva 
savve_ satta hamtavva, ajjaveyavva, parighetavva, 
pariyaveyavva, uddaveyavva, 

Ettha vi janaha natthitthn doso." 


Those who are Noble Ones assert thus: 'O Protago- 
nists of the doctrine of violence! Whatever you have 
perceived, heard, reflected upon, thoroughly compre- 
hended and scrutinized in all directions — upwards, 
downwards and lateral, is fallacious, and hence, you 
say, Speak, assert and preach: 'All animals, living 
beings, organisms and sentient creatures may be in- 
jured, governed, enslaved, tortured and killed: Know 
that there is no sin in committing violence.'! 


3. TT TM WANT RFaIAl, TF ATATH, TS TEA, wae qoa- 


23. 


23. 


TAT ASI TTT Aes YAT Aer Hla qed GAT 1 gaear, 
my AseTAaegT, 1 TLATeaT, 1 TPLATATSAT, T TEAAaT 
ura fa wig ofeaeT Tat y” 


Vayarh puna evamaikkhamo, evarh bhasdmo, evar 
paruvemo, evam pannavemo— "'savve pana Savve 
bhiya Savve jiva savve satta na hathtavv%, na 
ajjaveyavva, na parighetavva, na pariyveyavva, 
na uddaveyavva, 

Ettha vi jantha natthittha doso.' 


"We, on the other hand, say, speak, assert and 
preach: ‘All animals, living beings, organisms and 
sentient creatures should not, be injured, governed, 
enslaved, tortured and killed.” Know that it is non- 
violence which is (completely) free from sin." 
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QY¥. ALAATTAT | 
24. A riyavayanam eyam. 


24, This (approval of non-violence) is the doctrine of the 
Noble ones. 


24. gat Parr art cad gfeerit—eat qargar ! fa 
Yard gra Vag Tare ? 
25. Puvvam nikaya samayam patteyam pucchissamo— 


hambho pavaduya ! ! Kirh bhe sayarh dukkharmh 
udahu asayam ? 


25. First, we shall ask (each philosopher) to enunciate 
his own doctrine and then put the following question 
to him: "O philosophers! Is suffering pleasing to you 
or painful ? 


ae. afmar ofa arf ca gar—aetfa qr aeafa 
yar aed start weafe qart sare aafefyeai 
AEs FTE | —fa afr 
26. Samiya padivanne yavi evarh bayd—savvesim pana- 
nam savvesim bhiyayarn savvesim jivanarh savve- 


sim sattanam asayam aparinivvanam, mahabbhayanr:. 
dukkham.. 


— Tti bemi. 


26. '(If you say that suffering is pleasing to you, your 
answer is contradictory to what is self-evident. And 
if you, on the other hand, say that suffering is painful 
to you, then) your answer is valid. Then, we want to 
tell you that just as suffering is painful to you, in the 
Same way it is painful, disquieting and terrifying to 
all animals, living beings, organisms and sentient 
beings," 


— I say so. 
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SECTION III 


agat Eat Taio Uddeso 


ArATAT-TS 
Vo. Tag Toi afgat 7 eta, a aeaetiifa T Fe fave 
wmyatg Te forfeaarsr, tte eat cfd aaa 


Sammiitava -padam 


27. Uveha enam bahiya ya loyam,se savvalogamsi je kei 


ms vinnu. 
Anuvii pasa nikkhittadamda, je kei satta paliyam 
cayamtt. 


Right Austerities 


27. Turn your back on such philosophical tenets which do 
not accept (the doctrine of non-violence). By doing so 
one becomes (truly) learned in the field (of philoso- 
phy). Reflect and observe that only those who eschew 
violence are able to annihilate the karmas, 


Qa. aU Gaear aeafag fer sta | 
28. Nard muyacca dhammoavidu tti amhji, 


28. Only those who are free from bodily attachment! can 
apprehend the Religion, and only those who apprehend 
the Religion are ingenuous. 


1. Muyacca (Mrtarca): The word arcd has two meanings: 
body and anger. One who is completely indifferent to 
bodily adornments or one whose passions are dead is 
called 'mytarca'. 
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Ve. aun Feafrifs nea, cantg aAaTfatt 
29. Avrambhajam dukkhaminamti nacca, evamehu 
‘samattadamsino 


29. Realizing that suffering is the result of violence, 
(one should forswear it). This has been propounded 
by those who practise samatva (i.e. equality and 
equanimity) and preach its doctrine. 


Ro. Tet WALA STATA FIAT Teoyareeia | 


30. Te savve pavaiya dukkhassa kusala parinnamudaha- 
ramti. 


30. All those wise preceptors prescribe (the path of) 
comprehension and forswearing of suffering (which is 
the result of karmas). 


39. af wea They aeTaT | 
31, Iti kamma parinnaya savvaso. 


31. Hence, man (desirous of emancipation) should fully 
comprehend and forswear the karmas. 


32. arsed afea airs cAI Here gt TAK, 
wafe sear, tf Acar | 
32. Iha Sndkamkhi i parndie anihe egamapp4narh sarhpe- 
hae ahune sariram, kasehi appanam, jarehi appanam. 


32. A Sage who is devoted! io the Teachings (or Know- 
ledge) should contemplate upon only the Inner Self and 
become completely free from attachment. 


He should shake to its root the karma-body2 and 
attenuate and wither away the self's (passions). 


1. Cf. 5/44, 


2. By 'body' is here meant kaym@ body. This is corrobo- 
rated by the expression — "Dhuge kamma-sariragamh" 
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ANNOTATION 32. The author of the Curni has explained 
the term 'Sole contemplation of the Inner Self! in terms of 


'Solitariness' and 'Separateness' as follows: 
The soul indulges in actions, bears fruits, takes birth, 
dies and transmigrates, all in utter solitariness: 


Ekah prakurute karma, bhunkte ekasca tatphalam. 
Jaytyeko mriyatyeko, eko yati bhavantaram. © 


Separateness-oriented meditation means the soul is 
separate from the body. 

The explanation of the above aphorism by the commen- 
tator (Vrttikara) is as follows: 

I' have always been solitary: 'I! belong to none else; 

I' behold no one whom I can say I belong to nor do I 
behold one whom I can designate as mine. 


Sadaiko(a)ham na me kascit, n&hamanyasya kasyacit. 
No tam pasyimi yasyfham, nasau bhaviti yo mama. 


The pith of worldliness is nothing but disaster. Who, 
whose and where are one’s kith and kin? Who, whose and 
where are strangers? These kith and kin as well as stran- 
gers all go round in cycles of birth and death. At times, 
the kith and kin become strangers, and vice-versa. There 
comes a time when nobody remains as kith and kin and 
nobody a stranger. 


Samsara evavamanarthasarah. 

Kah kasya ko(a)tra svajanah paro va. 
Sarve bhramantah svajanah pare ca, 
Bhavanti bhutva na bhavanti bhityah. 


Ponder thus*'l am all alone. Nobody was mine in the 
past, nor will ever be in the future. It is because of my 
karmas that I delude myself and consider others as mine. 
The truth is that I was alone in the past and will ever be 
all alone. ! 


(Ayaro, 5/59). Here the term ' App@yam" stands for 
the state of soul in which it is overwhelmed by Kas@ya 
(passions). 
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Vicintyametad bhavatahameko, 

Na me(a)sti ka&cit purato na paschat. 
Svakarmabhir bhrantiriyam mamaiva, 
Aham purastadahameva pa§cat. . 


32. WET TOUTE BEE, Reel cacafa, o@ aaeaaiga 
atry 


33. Jaha junnaim katthaim, havuavaho pamatthati, 
evam attasamahie anihe. 


33. Just as fire quickly reduces the decayed wood to 
ashes,so does a sadhaka who is (totally) absorbed in 
the (inner) Self, and (completely) unattached (to all 
external objects) (shake to its roots, attenuate and 
wither away his karma-body). 


ANNOTATION 33: In this metaphorical aphorism, two 
m2ans of shaking or agitating the karma body are indicated: 


(a) Sam&dhi: complete concentration of mind on the inner 
Self i.e., pure consciousness. 


(b) Ana&sakti: Complete unattachment to all external i.e. 
material objects including one's own body. 


Indication of these two means makes it patently clear 
that here the term 'body' means the subtle karma-body, 
and not the gross audarika one. Emaciation of the latter is 
not in question. 


A sadhaka emaciated himself by many long fasts, but 
his egotism remained as strong as ever. Wherever hewent, 
he made a show of his long fasting and sought praise. An 
experienced and wiser ascetic advised him. "O brother! 
Wither away your sensuality, passions and egotism. There 
is no benefit in emaciating this gross body. We will never 
praise you because of your withered body. Mere withering 
of your gross body does not make you praiseworthy. 


Indiyani kaste ya, ; garave ya kise kuru. 
No vayam te pasamsamo, kisam sahu sariragam. 


— Nigitha -b hasya, gathd-3758. 
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Bhagavan Mahavira has referred to the withering away 
of the subtle karmd-body. It is of secondary importance 
whether the gross body is emaciated or not. 


wara-faay-7a 
ay. fata ate afancart, ra freatsd ater) 
Kasaya -vivega -padam 


34. Vigimca koham avikampamane, imam niruddhauyam 
sampehde. 


34. Realising that man's life span is limited, remain un- 
shaken (by passions) and eschew (the passion of) 
anger. 


ANNOTATION 34: In the present | Sutra, the truth that — 

"Kamat krodho’ bhijayate"-(Gitd. 2/62) ive. 

"Sensual pleasures engender anger'' has been propound- 
ed. 

Loss of pleasant objects and association of unpleasant 
ones are the main causes of the generation of anger. 


2X. FE A AIT ATATTAST | 
35.  Dukkham ca jana aduvagamessam. 


35 Know (the process of) the present as well as the future 
miseries. 


ANNOTATION 35. Anguish is caused by anger. Anger not 
only begets anger but also sows and fosters its seeds in the 
form of samskavas (i.e. impressions). which are the 
source of miseries in the future. The realisation of this 
fact helps an ascetic to forsake anger. 


BE. TH GAY TGA 
36.  Pudho phas@im ca phase. 


36. An irate person suffers from various kinds of miser- 
ies and maladies, 


200 AYARO 


qo. ata & are facaaarey | 


37.  Loyam ca pasa vipphatndam4namn 
37. See the Joka (world) on all sides vibrating. 


ac. & forequt craig wate, aferarot & faarigar 
38. Je nivvuda pavehirh kammehim, anidana te 
‘ . viyahiya. 


38. Those who subdue sinful actions (i.e. the agitations 


of violence, sexuality and passions) are called Anidanas 
(i.e. free from the causes of bondage). 


38. arar fafasst mt ofeaafassnfe | 
—fa afr 


39. Tamha tivijjo no padisarhjalijjasi. 
— Tti bemi. 


39. Therefore, O trividya!! Do not get burnt up by the 
flames of sensuality and passions. 


— I say so. 


1. Cf. 3/28. 
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SECTION IV 


azemt seat Cauttho Uddeso 


ArHTalcea-Ta 
¥o. arate Tata frottere aigen gers, fers saTH | 


Sammacaritta badarh 


40. Avilae pavilae nippilae jahitta puvvasamjogam, 
hicca uvasamam. 


Right Ascetic Discipline 


40. In the first place the muni should relinquish the re- 
lations (obtaining from objects, animate and inani- 
mate); he should then subdue his mind and senses; 
and finally, he should resort to mortification (of 
flesh) in progressively increasing intensity. 


ANNOTATION 40. There are two primary conditions for 
practice of asceticism , 

(1) Relinquishing relationship, 

(2) Subjugation of mind and senses. 


After this, the sadhaka passes through three stages of 
sadhana. 

(a) The first stage begins with initiation and endures 
till the completion of studies. During this stage he prac~ 
tises meditation to a limited extent and undertakes the aus- 
terities essential for scriptural studies. 

(b) The second stage comprises of teaching the disciples 
and propagating the creed. During this stage he practises 
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deeper and longer meditation and also higher austerity 
(e.g. fasting for many days). 

(c) Thethird stage pertains to forsaking ofbodily attach- 
ments. Having accomplished his own amelioration as well 
as that of the Religious Order, the muni engages himself 
in the preparation of the t6tal forsaking of bodily attach- 
ments so as to attain the ultimate equanimity during the 
period of fast-unto-death. During this stage he practises 
meditations and austerities of still longer duration (i.e. 
fasting for a fortnight, a month or s0 on and so forth). 

Progressive increase in the intensity of mortification of 
flesh is prescribed in proportion to the propriety and capa- 
bility of undertaking practice of meditation and austerities. 
The intensity of mortification of karma-body will also cor- 
respond to it. 

These are also the three stages of the dissociation of the 
soul from the body. 


Sy. are atfrt tz are afaa afea gat a | 
41. Tamhii avimane vire Sarae samie sahite sayZ jae. 


41. (The kRarmas of one whose mind and senses have been 
subdued get annihilated quickly). Hence, a blissful!, 
heroic and wise muni“, engaged in what is Right, and 


1. One, whose mind is free from unhappiness, fear and 
sorrow, is called 'Avimaye' (i.e. blissful). 

2. The Sanskrit equivalents of the world 'Sarae' could be 
'Svarata', 'Samrata', ‘Sa@raka', and ' Svada 7 
The authors of the Cirgi and the Vrtti have annotated 
the word Svarata. Svarata is one who is engrossed in 
austerity, righteousness, detachment, vigilance, know- 
ledge, perception and asceticism, and disciplined 
deportment and self-control. 
Dr. Herman Jacobi has translated this term as Sgraka 
(i.e. a person of pith). 
In the Sitra-krtdfiga, we find that the word vis@rada 
has been used in three places (1/3/50, 1/13/13,1/14/17) 
In view of this, the form sdrada seems to be proper-— 
one who is expert at grasping gist is visdrada (i.e. 
wise one). 
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equipped with (knowledge, spiritual experience and 
ascetic discipline should constantly subdue (his mind 
and senses). 


¥2. FAT Aa star aforaenrArey | 


reed Ga . =~ 3 
42. Duranucaro maggo viranam aniyattagaminam. 
é oa ° ae s 


42. The path of the heroic munis who tread the road of 
‘life-long asceticism is difficult. 


ANNOTATION 42. Asceticism as prescribed by Bhagavan 
Mahavira is to be observed for the whole life. The perpe- 
tual renunciation of attractive objects is not a bed of roses. 
That is why, it has been called “duranucara' (i.e. an up- 
hill task). 


43. fatira dani ; 
43.  Vigirhkca mamsa -soniyam. 


43. Abandon (amassing) flesh and blood (i.e. physical 
vigour). 


ANNOTATION 43, One of the causes of engendering the 
sex impulses is amassing physical vigour (flesh and blood). 
Hence, a muni should refrain from this. But the question 
here arises: Why should he do so? Why should he not build 
up muscular strength which is necessary for ahealthy body 

which, in its turn, is essential for practising religion? 
Then why should it be deliberately weakened? 


The answer is attenuation of physical vigour, however, 
does not imply extreme emaciation, but, in reality, it means 
controlling the physical strength to such an extent that it 
does not stimulate sensuality. 


Dieting (avoiding rich articles of food) does not produce 
excess of blood which in its turn, does not allow accumu- 
lation of flesh, fat, bone, marrow, and semen respectively 
in the body. Dieting, therefore, automatically constitutes 
the sadhand of mortification of flesh (vide, aphorism 40). 
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vs. wa gia ciae at, srranforsst faariga 
BH rg ayeaa, aferat gracias 
44, Esa purise davie vire, Byanijje viyahie, 
Je dhunai samussayam, vasitt@ bambhaceramsi. 


44. He (who abandons amassing flesh and blood) is desig- 
nated as one who is free from attachment and aver- 
sion, heroic and model (of sterling character), for 
others. Observing continencel, he withers away his 
(gross) body as well as karmd-body, 


vy. hate oferta, srerreratta-tise are 
wa oan, wifreHcaaNT, 
aaa stfrareratt arora at ofr fa ate | 


45. Nettehim palichinnehim, ayagasoya -gadhie bale. 
Avvocchinnabamdhane, anabhikkamtasamioe, 
Tamamsi av tjanaoanae larnbho natthi tti beri. 


45. While practising subjugation of the senses, a sddhaka. 
who is easily (assailed by delusion), who gets bogged 
down in sensuality and who cannot cut off the family- 
ties and monetary fetters (on being overwhelmed by 
likes and dislikes), getting lost in the (darkness of 
attachment), loses sight (of the evil consequences of 
self-indulgence). Such a sddhaka cannot avail himself 
of the benefit of the Teachings. — I say so. 


ANNOTATION 45. Knowledge (i.e. @n@ or Gjfid) can be 
inter»reted in two ways: 

(a) Scriptural Knowledge. 

(b) Didactic Knowledge. 


1, The word 'Brahmacarya' (continence) envisages three 

meanings: 

(a) Acara—m Asceticism. 

(b) Chastity i.e. abstinence from sexual acitivity 

of any sort. ; 

(c) Staying within the monastic order. 
Here, however, it has been used in the sense of asce- 
ticism. Chastity is, as a matter of fact, a part and 
parcei of asceticism. 
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The gist of both is acara i.e. asceticism, and the kernal 
of asceticism is dissolution of kaymas and finally, salva- 
tion. 

A sadhaka salivating for sensual pleasures cannot, even 
though he may be conversant with the scriptures, conduct 
himself with propriety, or dissipate karmas, i.e. make 
any advancement in the direction of salvation. 


VG. HER fet GU TEST, Ae Aca Hat frat ? 
46. Jassa natthi pur@ paccha, majjhe tassa kao siya? 


46. How can that which has no beginning and no end, have 
a middle? 


ANNOTATION 46. Until the impress of erotic desires is 
completely obliterated, it keeps rearing up its ugly head 
even in the midst of ascetic practice. Consequently, even 
a self-subdued sadhaka sometimes succumbs to the assault 
of sensuality. But, when through severe perseverance in 
sadhana, a sadhaka completely eradicates the id-impulses, 
they are once and for all extinguished. They do not, then, 
occur, either in the beginning or in the end or in the 
middle -- in fact, never. In the event of non-existenceof 
the past impressions, one cannot conceive the future. And 
in the absence of these two, one cannot think of the present, 


Vo. FF TOMI FS BATCAART | 
47. Se hu pannaénamarhte buddhe 4rarhbhovarae. 


47, He alone (who has completely obliterated the impress 
of erotic impulses) becomes transcendentally wise 
and enlightened, and forsakes violence. 


Sq. AeA ITAE | 
48. Sammameyamti pasaha. 


48. (Only on complete obliteration of sensuality, can one 
forsake violence) — this is the Truth. Realise it. 


8. HH Se ag ae, eiaral @ sree | 
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49. Jena bamdham vaham ghoram, paritavam ca 
darupam. 


49. (Succumbing to erotic desires),one resorts to binding 
(others), gruesome beating and awful torture. 


o. Gfafefea arfgea a ata, frmmmrdet ag afeauiz | 


50.  Palichimdiya bahiragam ca soyam, nikkammadamsi 
"iha macciehim. 


50. After extirpating all.outwardly oriented tendencies of 
the senses, realize the Immortal (nigkarma) in this 
mortal world. 


ANNOTATION 50. One, the tendencies of whose senses 
are oriented towards fleeting sensual objects, cannot rea- 
lize the Immortal. In order to attain this, it is imperative 
that the flow of senses is made inward. One whose 
senses are concentrated on the realisation of the Immortal. 
himself becomes Immortal. 

The word 'nikkammat (Skt. niskarma) can be interpre- 
ted in five different senses: 

(1) eternity, 

(2) immortal, 

(3) salvation, 

(4) stoppage of the influx of kurma and, 

(5) the Soul. 

One, who is, inclined towards karma:, is bound by. kar- 
mas; while one who visualizes niskarma attains niskarma. 
Visualisation of niskarmais an important principle of the 
practice of Yoga. 

This can be achieved by concentrating all the tendencies 
of the mind on it. During such concentration, one should 
perceive nothing else but the soul or the means of self- 
realisation. 


UR. GEYNT THES TLS, Aa forsary Saat | 
51. Kammuna saphalam datthum, tao nijjai veyavi. 


51. Realising the retributive nature of karmas, a wise 
man refrains from accumulating them. 
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ur. aq at! ara afeat afgat aar war dasefent 
AMAT, AslASl AhTAteaMn, Wet cer afar 
sar efa avdfa ofefaigg, arfecarat ori att 
afeart afgart dar carer easefan aralaTaet Aer- 
TS AVTAACATTT | 
52. Je khalu bho! Vira samitd sahitd sada jaya samghad- 
adamsino atovaraya, aha-taha logamuvehamana, 
painamh padinam dahinam udipam iti saccamsi pari- 
citthirhsu, sahissamo, panam viranarh samitanam 


sahitanazh sada jayanant Sarhghadadarhsinarh 
atovarayanam aha-taha logamuvéhamananam. 


52. O Noble Ones! We shall now elucidate the Right 
Knowledge possessed by the ascetic who are heroic, 
engaged in what is Right, equipped with (knowledge, 
perception and asceticism), ever self-subdued, wide 
awake, self-disciplined, observant of Reality in its 
right perspective, and who are steadfast in the Truth 
in all directions — West, East, South and North. 


¥3. faufer sare cretea of fasafa ? 


orfeet | 
—fe aff | 
53. Kimatthi uvadhi paSagassa na vijjati? 
Natthi. 


— Tti bemi. 
53. Does a seer (of Truth) ever has any extraneous impo- 


sition ? 
No, (he has) none. 


— I say so. 
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CHAPTER V 


THE ESSENCE IN THE WORLD 


aTTaTzt 


PAMCAMAM AJJHAYANAM 


LOGASARO 
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SECTION I 
aear seat Padhamo Uddeso 


9. aad Farad aifa facrerpfa, Age A7TgTE aT, 
uvg aa facrurgata 


Kama -padam 


- ea ~ eee . ; - °.. - 
1, Avamti keavamti loyamsi vipparamusamti, atthae 
anatthae va,eesu ceva vipparamusamnti. ° 


1. In this world, those who kill either with motive or 
without it, would not spare any being out of the six 
systems of beings. 


ANNOTATION 1. There are three motives for violence 
viz. sex, money and creed. Any preoccupation for the ful- 
filment of a purpose either for oneself or for others, or 
for both, is deemed motive (attha@e) and without a purpose 
is unmotivated (anatth@e). 

"A taparaubhaya hetum atthd, sesam anatthae. n (—Cini). 


2. TSA FAT | 
2, Guru se kama. 
“9. Their desires know no bounds, 


ANNOTATION 2. It is not easy to circumscribe. Desire. 
Therefore, the term guru (i.e. collossal) has been attri- 
buted to it. 
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3. Ta a are He, TAT TET HAY, TAT A FT 


- CJ — s 
3. Tao se marassa amto, jao se marassa amto, tao se 
dure. 
3. One who succumbs to desire is within the reach of 


mara (i.e. Death}, and because he is withinthe reach 
of Death, he is further removed from (the Immortal 
(i.e. Nirvana). 


ANNOTATION 3. Being impelled by the desire for happi- 
ness one indulges in sensual pleasures. This results in 
many physical and mental complications. Consequently he 
goes farther and farther away from happiness. Thus the 
very purpose is defeated. 


v. Ha & aa, tat J gr 
4, Neva se amto, neva se dure. 


4. One who has forsaken the desires is neither within 
reach of Death nor outside it — he, in fact, trans- 
cends Death!, 


y. & arafa Gfeafaa, geet cored forafrd aafza 
ud area Wifad, Hace atfrerrersit y 


5. Se pasati phusiyamiva, kusagge panunnam nivatitam 
vateritam. 


Evam balassa jiviyam, marndassa avijanao. 


5D. ‘He (i.e. the wise man) looks upon life as a mere 
dew drop which quivers upon the tip of the ku@ grass 


1. The alternate translation of this aphorism can be done. 
as follows: 


He (who renounces the external means of sensual pleas- 
ures, but does not fc-rsake sensuality) is neither near to 
(asceticism in reality) nor far from (it in appearance). 


THE ESSENCE IN THE WORLD 213 


(a sort of pointed grass) (destined only) to be whisked 
off (or blown away) by the breeze (at any moment). 


The life of an unwise, imprudent and ignorant person is 
also as transient (as the said dew drop). (But delusion 
prevents him from comprehending this transient nature of 
life). 


&. BUTfor HEATH grey THETA, IT gaIT ye facafcar- 
Baz | 


6. Kiradni kammani bale pakuvvamane, tena dukkhena 
- . - & : . ‘ rf 
midhe vippariyasuvei. 


6. Thus an ignorant man indulging in atrocities (for the 
sake of fulfilment of desires) (begets grief). Benum- 
bed by griefs, he becomes a victim of a paradox (i.e. 
he desires pleasures but is rewarded with sufferings). 


ig. MoT aoe ATTA The | 


a Mohena gabbham maranati eti, 
7. Owing to delusion, he (again and again) passes through 


cycles of birth and death. 


&. ORT AY THUY | 
8. Ettha mohe puno -puno. 


8. In this (unbroken chain of births and deaths), delusion 
keeps cropping up again and again! 


&. daa ofan, darts afer wafer, 
Sat TA LATONA, FATT ATT WaT | 


9, Samsayam parijanato, samsare parinnate bhavati, 
Samsayam aparijanato, samsare aparinnate bhavati. 


1. Cf. 3/83. 
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9. One, who becomes inquisitive, discovers (the true 
nature of) the phenomenan of transmigration, i.e. 
knows the knowable and relinquishes the reprehensi- 
ble. 


One who is not inquisitive cannot discover (the true 
nature) of the phenomenon of transmigration. 


ANNOTATION 9. Inquisitiveness is the starting point of 
philosophy. In the present s%fra, this very truth has been 
expounded. One who does not speculate — does not become 
inquisitive — cannot realise the Truth. Even Gautama, the 
chief disciple of Bhagavan Mahfavira, often had queries, 
and he used to get the solution by inquiring of Bhagavan 
Mahavira. 

"Samisayat ma vinagyati (i.e. a person smitten by equi- 
vocation meets with doom.) — In this famous expression 
the word samgaya has been taken to mean samdeha (i.e.. 
equivocation). The same truth has also been expressed in 
-the aphorism 5/73 of the present text, viz. "A person af- 
flicted with incertitude cannot attain samédhi (i.e. absolute 
equipoise). 

"N@ samsaya manar uhya naro bhadrayi pas/yati", 


"(i,e, unless one resorts to inquisitiveness, one can- 
not attain beatitude). This half couplet echoes the gist of 
the present aphorism. 

The word sams@ra signifies the phenoruenon of birth and 
death (or transmigration). Unless one wonders whether it 
leads to bliss or misery, there will be no endtc it. Tobe 
inquisitive about it is equivalent to uprooting it. 


qo. Fe a arrest 1 Faw 
10. Je chee se sagariyam na sevae. 


10. One who is wise (i.e. anticipates the repercussions 
of delusion) does not indulge in sex. 


THE ESSENCE IN THE WORLD 215 


ee. S2E Oa afrnrorstt, fafa weed aTeTAT 
11. Kattu evam avijanao, bitiya matndassa balaya. 


11. (An unwise one who indulges in sex), but (on ques- 
tioning denies it saying), "I do not know", is doubly 
stupid. 


42. TST FRAT TATE avait areca AUTATNATT 
fer afar 


12. Laddha hurattha padilehae agamitta anavijja anasev- 
anayae, tti bemi. 


12. After having thoroughly analysed the available sensual 
pleasures, the (preceptor) should admonish his dis- 
ciple to refrain from indulging in them —i.e. he 
should expose their adverse consequences to him. I 
Say SO. 


93. Wee Tr Sag firs afefirsoArt | 
13. Pasaha ege riivesu giddhe parinijjamane. 


13. Behold! Those who are attached to the body are 
being enamoured of (sensuality). 


VE. TET GT FeL-quiy 
14, Ettha phase puno -puno 


14, (Swept away) by this (current), they suffer the misery 
over and over again. 


qh. aad Farad aaa artasitat, Teg Aa arora | 
15. Avamti ke@vamti loyarnsi Srathbhajivi, eesu ceva 
arambhajivi. 


15. In this world, all those who indulge in violence! for 
survival, do so (because of attachment) to these 
(sensual pleasures). 


1, The word Grambha may be interpreted in two ways: 
(i) causing violence, and (ii) activity. 


AYARO 
216 AYA 


q¢. wea fa ara ofereqart cafe orate arate, ‘aac 
aw fa ACTA | 
16,  Ettha vi bale paripaccamane ramati pavehim kamme- 
him, fasarane Saranam'ti mannamane. 


16. An ignorant one inspite of his ascetic life, writhing in 
unsatiated sexual desires, wallows in sinful activities, 
mistaking insecurity to be security. 


qs. eertte Graft wala agate Agant FAT 
agie ag ages agad aga, areaceret 
qfasesr, siguata aaa “AT A ee NaNE” 
HOOTT-TA-AAIT, AAT FS Ira ITPA | 


17. Ihamegesim egacariya bhavati—se bahukohe bahu- 
mane bahum&e bahulohe bahurae bahunade bahusadhe 
bahusamkappe dsavasakki paliucchanne, utthiyavayam - 
pavaya mane ''Ma me kei adakkhu" annana-pamiaya-dose- 
nam, Sayayarh mudhe dhammam nabhijanai. 


17. One leading a solitary ascetic life, being constantly 
stupefied by delusion! and infatuation, (despite his 
solitariness), does not know the Religion, because he 
is very wrathful, very conceited, very deceitful, very 
greedy and deeply attached; is changing faces like an 
actor, indulging in various kinds of rogueries, and 
much capricious; such a person adheres to the causes 
of the influx of karma (such as violence) and conse- 
quently is corrupted? by the karma particles, and is 


1. The term Aypaye (Ajfdna) is indicative of the belief- 
deluding (darSana mohaniya) karma and pramada that of 
conduct-deluding (ch@ritra mohaniya) karma. 


2. Paliucchanne: The author of the Cirni has interpreted 
the term Paliya as Pralina:as he writes. 


"Pralinamucyate karma blysam linam yadatmani." 


"The author of the Vritti, however, translates it as Palita. 
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bragging, "We have arisen (to act religiously)" and 
(is induiging in sinful activities surreptitiously with 
such an apprehension) as "Let no one see me", 


gs. wet oa are! aerate & aac, afrsoore 
qfatteantg, stat apatite | 
—fe afr 1 
18. Atta paya manava! kammakoviya je anuvaraya, avi- 
jjZe palimokkham&Zhu, avattarh anupariyattarhti. 
ee . és 


— Tti bemi. 


18. OO Mankind! All those who are writhing in unsatiated 
sensuality, who are adept in (worldly) activities, who 
have not ceased from (the cause of the influx of 
karma) and who profess salvation through avidya (i.e. 
absence of Right Perception), keep rotating in the 
vortex of the samsara. 


~— I Say so. 


ANNOTATION 18. The ultimate emancipation canbe attain- 
ed only through: Right Perception and Right Conduct (as- 
ceticism). | ; : 
"Ahamsu vijjacaranam pamokkham"' (— Sityagado, 
1/12/11). 


On the other hand, auidy& (i.e. deluded perception) can 
never lead one to emancipation. Those preceptors, who 
prescribe aqvidy@ as a means of emancipation, are swept 
away by the current of samsGra (birth-death-cycles), be- 
cause they, in fact, prescribe the wrong path as the right 
one to emancipation. 
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SECTION II 


ataty sEeur Bio Uddeso 


AGA IAN-Ge 
98. aad Sarat Aas sors, wt Fa ATH. 
aia | 


Appamadamagga -padam 


19. Avarnti keavarhti loyarnsi anarambhajivi, etesu ceva 
manarambhajivi. 


The Path of Vigilance 


19. All those, in this world, who lead a non-violent way 
of life, (are able to) do so only (because they are 
completely unattached) to these (sensual pleasures). 


Jo. UMAW FT WANT ‘ser ae’ fe ae 1 
20. Etthovarae tam jhosamane 'ayam sarhdhi' ti adakkhu. 


20. The muni, initiated in this (order of the Arhats), by 
disciplining his body to be motionless, and identi- 
fying the entry (or the influx) of the karma particles 
(i.e. the @$rava), perceives it (in meditation in 
order to remain vigilant). 


249. 4 ree farteea aa aif Tate | 
21. Je imassa viggahassa ayam khanetti mannesi. 


21. ‘(At the) present moment, this is the state of the 
(gross) body', — thus one who discovers (i,e, men- 
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tally perceives in meditation the state of the body 
every moment), (remains ever vigilant). 


ANNOTATIONS 20-21. The Saddhan@ propounded by Bhaga- 
van Mahavira essentially consists in 'remaining vigilant 
moment after moment’. Out of the various techniques pres- 
cribed for remaining vigilant, the prime one is to perceive 
in meditation with the mind's eye the phenomena and sen- 
sations taking place in one's own body. A sadhaka who 
concentrates his perception on the sensations of pain and 
pleasure ever present in the gross body, — i.e. one who 
discovers the state of the body every moment — remains 
vigilant. 

This meditational technique of concentration of percep- 
tion of the body leads one to become introvert. Thus the 
gross body serves as a medium of turning the outwardly 
directed flow of consciousness inward. 

The two subtle bodies — the faijas (i.e. the electrical 
body) and karma~body — exist in the interior of the gross 
one and the soul is further in the interior of these two. One 
who practises the concentration of the perception of the 
phenemena and sensations of one's gross body, gradually 
succeeds in perceiving the subtle bodies. By further prac-~ 
tice of this technique of meditation and training the mind 
for such perception, one begins to realize the current of 
consciousness flowing in the gross body. As the sddhaka 
proceeds progressively from perception of the gross to 
that of the subtie, the intensity of his vigiiance increases. 


QR. Ta Aa arfeaty waar | 
22. Esa magge ariehim pavedite. 


22. This Path (of vigilance) has been shown by the 
Tirthankaras. 


23. sf ot caTaT | 
23.  Utthie no pamayae. 


23. One should not cease to be vigilant after having rien 
up (for the sadhan@ of vigilance). 
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ye. arforey gee Te ATT | 
24, Janittu dukkham patteyam sdyam. 


24. Happiness and unhappiness are (purely individual ex- 
periences (— knowing this fact one should not cease 
to be vigilant). 


Ry. Jal Sat FE Arran, gat grea Tafa | 
25. Pudho chamnda iha manava, pudho dukkham paveditam. 


25. People in this world have diverse desires. Their 
miserics are also diverse. 


2&. 8 afafgrart araazart, get wre facqotea | 


26. Se avihim samiane anavayamane, puttho phase vippan- 
ollae. ; 


26. One (who knows that experience of pleasure and pain 
is purely individual) should not indulge in violence 
(or) deny (the existence of micro-organisms)!, One 
should forbear the hardships that befall him (in the 
path of this sadhana) with equipoise. 


ao. Ta afrar-theare fararfee 


27. Esa sainiya-pariyae viyahite. 


27. He (i.e. a sadhaka who observes non-violence and 
forbearance) is described as one who has perfectly 
comprehended? the Truth’. 


1. Vide 1/38, 39, 66. 

2. The author of the Vyrtti interprets the term "samiya 
pariyaye" in two ways: 
(a) One who practises the right form of asceticism. 
(b) .One who practises the tranquil form of asceticism. 

3. The alternate translation of this aphorism may be done 
like this: He(i.e. a sddhaka who observes non-violence 
and forbearance) is described as one who has fully 
attained the Equanimity. 
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ae. Maa Wate weAlz, sates FT araaT Hale 
gfa garg att a HIa gEt (garag” 


28. Jeasatta pavehim kammehim, udahu te ayamk4 phu- | 
samti. 


Iti udahu vire "te phase puttho hiyasae", 


28. Even such munis as are not addicted to vices may at 
times get afflicted with fatal diseases. In this regard, 
Bhagavan Mah&avira instructed his disciples to bear 
those fatal diseases, if they were afflicted by them. 


28.8 ged Ya oar ta Ascara, fagau-era, waa, 
afafad, ward, saraaea, facfwura-aea, qa wa 
Bq I 
29. Se puvvam peyam paccha peyam bheura-dhammam, 
viddharnsana- dhammam, adhuvam, anitiyarh, aSa- 


sayamh, cayavacaiyam, viparinama-dhamm am, paSaha 
eyam riivam. 


29. Perceive this body. Sooner or later a day will come 
when it will have to be given up. Fragility and 
decay characterise it. It is transient, mortal and 
mutable. Anabolism and catabolism take place in 
it. It passes through different stages (of develop- 
ment and deterioration). 


ANNOTATIONS 28.29. Once upon a time some munis went 
to Bhagavan Mahavira and said rather inquisitively, ''O 
Bhagavan Why is it that even temperate and continent 
ascetics are susceptible to disease?" 

The Bhagavan said, "O Noble Ones! You should try to 
know the root causes of both continence and disease. 

The disciples asked, "What are they, O Bhagavan? "' 

“The cause of continence is the dissolution of 'cdritra - 
moha-karma" (i.e. the karma, which pollutes Right Con- 
duct through delusion), and that of disease is the rise of 
“vyedaniya karma" (i.e. the karma which brings pain in its 
wake). Thus, the causes of the two are different. There- 
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fore, a continent s@¢dhaka may suffer from some diseases; 
even akevali (omniscient one, i.e. one who has reached 
the pinnacle of continence) can be so afflicted." 

"© Venerable One! What should one do when a disease 
rears up its ugly head?" 

"One should bear it with fortitude. 

In this connection, Bhagavan Mahfavira exhorted them to 
bear in mind the suztva which assists one in cvercoming 
such difficulties. This is contained in the aphorism 29. 

Balanced diet would build up the body, whereas unbalanc- 
ed one would result in its decay. 

Interpreted in a different way, this means that up to the 
age of forty, the body develops; later on decay sets in. 


30. ofa ayes Tawa Ze facqganee, wifes 
ay fazaea fa afer | 


30. Samdhim samuppehamanassa egayatana- rayassa iha 
vippamukkassa, natthi magge virayassa tti bemi. 


30. One who perceives the entry (of the karma parti- 
cles), who is centred in (the state of perfect equani- 
mity), who is free from the worldly attachment to 
(the body etc.), and who has ceased from violence, 
is not subject to the path of (misery). I say so. 


ANNOTATION 30. Birth, aging, disease and death — this 
quartet forms a path leading to misery. Cne who has ceas- 
ed from violence blocks it. 


afeeg-ta 
34. aaah Farad aif oferta acd ar, ag ar, 
ay a, aa at, faaaa ar, afaada ar, wag Fa 
afeargradt | 
Pariggaha ~badam 
31, Avarhti keavamti logamsi pariggahavarnti —se appam 


va, bahurn va, anum va, thillarh va cittamarhtam va, 
acittamamtam vi, etesu ceva pariggahavarnti. 
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cquisitiveness 


31. All those, in this world, who are prone to possession 
of things, be they few or many, subtle or gross, 
sentient or insentient, try to acquire and accumulate 
them. They are prone to possession (on account of 
their attachment to) these (worldly objects). 


qr. aera aged wate, arifad a oF are 

32. Etadevegesim mahabbhayam bhavati, logavittarh ca 
nar uvehae. 

32. This very acquisitiveness spells disaster for those 


who are attached to them. See the state of the world! 


ANNOTATION 32. Just as men of the world are always 
worried about the safety of their possessions, so does 
sadhaka who is constantly attached to worldly objects. 


33. UT ay afasrrat | 
33. Ee samge avijanato. 


33. One who is ignorant of the attachments produced by 
possession (invites great agonies). 


av. & aifegd gana fe wen, gfe! tara ! 
farcanat | 
34. Se supadibuddham suvaniyam ti nacca, purisa! para-~ 


meakkhu! viparakkama. 


34, (That possessiveness is the cause of great agonies) 
is well-observed and well-exemplified by the seers 
(possessed of. extra-sensory perception). There- 
fore, O Argus-eyed one! Exert yourself (to keep 
possessiveness in check). 


Ry. Tag a gear fea AA | 


35. tesu ceva bambhaceram ti bemi. 
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35. Only those who keep possessiveness in check, are 
self-disciplined. So dol say. 


ANNOTATION 35. The word brahmacarya can be interpre- 
ted in three ways: 


(a) Control of sex organs, 
(b) Living in a religious order, and 
(c) Self-discipline. 


Body is also a kind of possession. One who is attached 
to the body cannot control his sex organs, 

One who is attached to the body and the worldly objects 
can neither live in a religious order nor can he follow the 
rules of ascetic life including non-violence, 

All the three meanings stated above are applicable here, 
but the third meaning is more relevant. 


38. 8 ga aa aenfad 8, “de-qileel gen asada” | 


36. Se suyam ca me ajjhatthiyam ca me, "bardha -pamo 
kkho tujjha ajjhattheva"'. 


36, Ihave heard and realized that bondage and salvation 
are both within your Self, 


qo. Vea fara some, Stexa fafaran | 
Tat afeat qe, aawrar oireay | 


37.  Ettha virate anagare. diharaya th litikkhae. 
Pamatte bahiya pasa, appamatio parivvae.. 


37. Having forsaken acquisitivencss, a monk should al! 
his life forbear the hardships, (attendant upon non- 
possession). 

See! Those who are stupefied, are far away from 
asceticism. Therefore, lead a life of self-discipline 
with vigilance. 
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35. UF At aee aeparfasste | 
—fa afr 
38. Eyam monarh sammam anuvasijjasi. 
¢ 
— Tti bemi. 


38. Practise aright this knowledge (which is the embodi- 
ment of cessation from violence and possessiveness). 


— I say so. 
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SECTION III 


asat sear Taio Uddeso 
aafcng-srafasaan-qd 
a8. aad Sarat wafa aafwergrad?, we za afi 

raat | 


Apariggaha -kamanivveyana -padam 


39. Avamti kedvamti loyamsi apariggahavamti, eesu ceva 
apariggahavamti. 


Non -acquisitiveness and Detachment from Sensual Pleasures 


39. All those, in this world, who are free from acquisi~ 
tiveness, are so only because they do not have (attach- 
ment to) these (worldly objects nor do they accumu- 
late them). 


¥o. away ag Herat, Gfearet forarfirat 1 
afrare are, anfrufg aafza | 
40. Socca vai mehiivi, pamdiyanam nisamiya. 
Samiyae dhamme, Griehim pavedite. 


40. "The Tirthankaras have asserted (that) dharma (i.e. 
righteousness) subsists in equanimity." — This 


sermon of the precepicrs should be heard and ab- 
‘sorbed by the wise saddkaka. 


¥4. Heer aT ae afer, canoeg dat gvatfae wate, 
ater af —ot fates atfca 
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41. Jahettha mae samdhi jhosie, evamannattha_ sarndhi 
dujjhosie bhavati, tamha bemi— no nihejja viriyam. 


41. (Addressing a religious assembly, Bhagavan Maha- 
vira proclaimed —) "The harmonization in the prac~- 
tice of Right Knowledge, Right Perception and Right 
Conduct brought about by me in my s@dhand, is rare 
to find elsewhere. That is why, I assert that (you 
should attain the integration of the triad, and, not 
let your powers lie dormant." 


ANNOTATION 41. In the days of Bhagavan Mahavira, 
different philosophers emphasised separately one of the- 
three paths viz; Knowledge, Devotion and Action for the 
attainment of salvation. 


According to Bhagavan Mahavira, merely one path was 
inadequate for the attainment of salvation. On the contrary, 
a harmonious blending of the three was essential for it. He 
had practised severe austerities in conjunction with the 
pursuit of knowledge and perception during the period of 
sadhana@, because austerities are anintegral part of conduct. 
Buddha, however, discarded (mortifying) penances, This 
might have been discussed among the disciplies of Bhagavan 
Mahavira. It could well be that some of his pupils also 
questioned the need of those austerities. It looks as though 
under those circumstances Bhagavan Mahavira laid down 
this proposition. 


Bhagavan Mahavira said that he had practised severe 
austerities far away from the population and that he had 
experienced that it was not in vain, but was very useful in 
the s@dhand@. He further said, "I tell you my own personal 
experience. Use your energy as much as you can in 
practising austerities together with the pursuit of Know- 
ledge and Perception." 


¥e. § aang, oF eer-forars | 
@ geqgra, Tear-forarg 1 
Hot geqars, ot vesr-forars 1 
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42, Je puvvutthai, no pacch4-nivai. 
Je puvvutthai, paccha-nivai. * 
Je no puvvutthai, no paccha-nivai. 


42. Some persons rise up and continue awakened life-long 
~— they never fall. down. 


Some persons do rise up, but fall down afterwards. 
Some persons neither rise up at all nor fall down 
afterwards. 


ANNOTATION 42. There are two possible behavioural 
patterns of those who have renounced the world. Some 
saidhakas keep up the same zealous leonine spirit with 
which they renounce, while others, although renouncing 
with leonine spirit, practise it with a craven cowardly one. 

For, example, Dhanya and SSlibhadra were initiated by 
Bhagavan Mahavira. They passed their ascetic life in spi- 
ritual studies, meditation and practising austerities, and 
finally attained death through 'fast unto death’ together with 
the observance of perfect equanimity. This is an example 
of the person rising up and remaining awakened life-long. 

On the other hand, example of the second category is 
found in the lives of Pundarika and Kundarika. They were 
brothers. Kundarika got initiated into ascetic life. Later 
on, when he became ill, king Pundarika arranged for his 
medical treatment. Kundarika recovered, but at the same 
time, he became lax in the observance of the monastic con~ 
duct. He abandoned the ascetic life and returned to the 
worldly life. This is an illustration of the person rising 
up and then falling down. 

The third category is that of a person who never re- 
nounces the worldly life. 


03. fa arfcag faa, & Torr shrapfeaatt | 
43. Sevi tarissae siya, je parinnaya logamanussio. 


43. A monk who, after renouncing (the worldly life), — 
again takes recourse to it, is as good (as a person 
leading the worldly life). 
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ve. od fro afro wafed_eg ariiiet disc afd, 
FATA ATA, AAT ales AIRTEL, 
Afar ae eH TH 


44, 


44, 


Eyam niyaya munina paveditam — Iha anakamkhi pam- 
die anihe, puvvlivararadyam jayamane, saya silam 
sampehde, suniya bhave akdme ajhamjhe. 


Knowing these (i.e. the causes of rising up and fall- 
ing down from the stdhan@), the Bhagavan enjoined, 
"A wise muni should remain devoted to the Instruc- 
tion, and not get attached (to the mundane posses- 
sions), he should keep himself occupied with the study 
of sacred books, and meditation in the first and the 
last quarters of the night, he should abide by the mo- 
nastic ethics, and get himself emancipated from lust 
and wrath, after listening intently to (the Truth, which 
is the essence in the world). 


ANNOTATION 44. In the present aphorism, seven steps 
leading to steadiness in ascetic life have been propounded; 


I. 


il. 


II. 


Devotion to the Instruction: The word Ajfd (Instruc- 
tion) can be interpreted in two ways — (a) Scriptural 
Knowledge, and (b) Sermons. 


Cessation from attachment. 
Diligent efforts in the first and the last quarters of 


night: There are two traditions prevalent about the 
way in which a night should be passed — 


(a) To sleep in the third quarter of night remaining 


awake in the remaining three; 


(o) To remain awake in the first and the last quarters 


of the night and to sleep in the intermediate two 
quarters. 


By jayaméane (yatamanah)is meant ''to be diligent by re- 
maining vigilant through concentration on studies and medi- 
tation while awake". 
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IV. Practice of ethical code: By Sila is meant — 
"following the five great vows; subjugation of the 
senses; staidness of mind, body and speech; con- 
quest of passions ~ anger, conceit, ,geceit, and 
greed". The constant observance of Sila is Sila - 
sampeha (Sila ~ sampreks@) (i.e. the practice of 
the ethical code), 


v. Listening to and comprehending the Truth }.e. 
Knowledge, Perception and Self-discipline which is 
the essence in the worid. 


VI. Forsaking desire. 
VIl. Forswearing anger. 


Sy. TAT aq Aearie, fe J qveoy quail ? 
45. Imenam ceva jujjhahi, kirn te jujjhena bajjhao? 


45. Battle with this (enemy i.e., the karma body); what 
will accrue from warring with others? 


va. Haig a eas | 
46. Juddhariham khalu dullaham. 


46. (The enemy) which is to be fought with is difficult 
to find. 


ANNOTATIONS 45-46. Once upon a time, some munis 
approached Bhagavan Mahavira and said, "O Bhagavan! 
You had admonished us to utilise as much spiritual energy 
as is possible in attaining knowledge and perception, and 
in the observance of various austerities, and also you had 
warned us against laxity in our efforts. Accordingly, we 
made all possible efforts to sheer off the complexes born 
out of karma, but still we have not succeeded in completely 
obliterating them. We request you to give us some more 
guidance.” 


Knowing their difficulty, the Bhagavan said, "Would you 
be able to exert yourself more?" 
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Humbly answered the disciples, "We are capable of ex 
erting ourselves to any extent. In common parlance, we can 
crack the hardest nut; and in philosophical terms, we can 
even abandon the body." 

The Venerable One said, "The most significant way to 
tone down the karma-samskdaras is the battle against the 
karma body which is constantly tormenting you through 
various kinds of impulses. Fight with the karma body. Do 
not let it overwhelm you. And also resist this physical 
body which yearns for sensual pleasures by subduing the 
senses and the mind." 

The Bhagavan thus exhorted the disciples to fight an 
internal battle. Explaining the strategy of the battle in 
question, the Bhagavan further said, "Continue battling 
along before the old age sets in, diseases attack and the 
senses become numb, Youth is the right time for sound- 
ing the bugle for it. The karma-samskd@ra as a matter of 
fact, is the real enemy. 


¥o. Tees Haats sheoor-faat wfar | 
47, Jahettha kusalehim parinna-vivege bhasie. 


47, (To win) this (internal battle), Bhagavan Mahavira 
prescribed discernment and forswearing (as weap 
ons), 


ANNOTATION 47, Battling within the Self is the same as 
battling against the karma body and annihilating it. There 
are two primary weapons used in this battle viz. discern- 
ment and forswearing i.e. first comprehend and then dis- 
card. 

Forswearing is of many kinds, e.g. forswearing of 
possession i.e. realization of separateness of the Self 
from possessions such as money, family etc. 

Forswearing of the body i.e. realization of separate- 
ness of the Self from the body. 

Forswearing of wrong notions i.e. realization of. non- 
acquisitiveness etc., 


Forswearing of the karma-body i.e. realization cf 
separateness of the Self from the karma -body. 
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Wo. TF ITA WSUS WHE | 
48. Cte hu bale gabbhaisu rajjai. 


48. A sadhaka who (after having risen up)falls down, gets 
entangled in the (cycle! of miseries) emanating from 
conception in womb etc. 


‘a. afed aa cegeafa, edfa at soft ath 
49. Assim ceyam pavvuccati, ruvamsi va chanamsi va. 


49. Here (i.e. in the Discipline of the Arhat?y, it has been 
laid down emphatically that a sa@dhaka who wallows 
in sensual objects and violence in spite of having 
risen up, falls down). 


ANNOTATION 49. In this s#tra, the term viva (riipa) de 
notes perceivable i.e. sensual objects and body; and the 
word chana (ksana) stands for 'violence' and other evils 
such as mendacity, larceny, incontinence and possessive- 
ness. 


yo. ¥ g uN Sagara FN, aoe aTAaSAry | 
50. Se hu ege samviddhapahe muni, annaha logamuveha- 
mane, 


50. Only that mmiremains steady in his mission who 
perceives worlds (of sensual objects and violence) in 
a different perspective (i.e. other than that of the 
laymen). 


ANNOTATION 50. For one who is addicted to sensual ob- 
jects and violence, the forms of the sensual objects are 
the be-all and the end-all of life and violence is the panacea 
of all ills. But one whose attitude is changed does not re- 
main attached to the sensual objects and violence. He, 
then, takes worldly objects for transitory things, and con- 
siders them to have painful consequences, and violence as 
the root cause of all problems. He realizes that all prob- 
lems and miseries in this world (are engendered mainly by 
violence). 


1, Cf. 3/83. 
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ue. sft sed ofzona, aeaat & of fgafa aoafa ot 
areata | 


51. Iti kammamn parinnaya, savvaso se na himsati. Sam- 
jamati no pagabbhati. 


51. Having thus known the true nature and causes of 
karma, the muni does not cause violence to anyone. 
He keeps (his senses) under coimplete restraint and 
does not let (them) become wanton. 


UR. SAZATH TAA AT | 
52. Uveham&no patteyam sayam. 


52. Considering thathappiness is individually experienced 
(or every living being is desirous of happiness), one 
should not perpetrate violence. 


43. TTT ITTY Ha TeqaiT | 


53. Vannaesi ndrabhe karncanam savvaloe. 
Le) * 


53. A muni should not do anything anywhere, out of the 
desire for fame}. 


ue. oreangg fafeacqgedt, fafearrartt ary TaTY | 
54. Egappamuhe vidisappainne, nivvinnacari arae payasu. 
54. A muni should (advance) in the direction of his goal; 


he should transcend all the wrong directions (i.e. 
what is opposite to the way of knowledge i.e. self- 


1, The contextual meanings of the term 'varya' are, 
(a) fame and (b) form. In the context of form, the pre- 
sent sutra can be translated thus: A muni should not in- 
dulge in any such action as may be conducive to the aug- 
mentation of self-beautification (i.e. he should not use 
any cosmetic etc. for this purpose). 


The alternate translation of this aphorism can be done 
thus: A muni should not do anything anywhere with the 
desire to enjoy sense-objects. 
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realization, self-perception, and self-discipline); he 
should not get enamoured of women. 


ANNOTATION 54. Only a muni who keeps his eyes fixed on 
the Aim, can circumvent all the barriers. 

The pledges for transcending the antagonizing forces are 
as follows: 


"I give up ignorance; I adhere to knowledge (i.e. self- 
knowledge). 


"I give up false belief; I adhere to the right belief." 
"I give up incontinence; I embrace self-discipline, " 


Both attachment and sensuality lead one astray. Cne who 
transcends the antagonizing forces becomes free from this 
estrangement, : 


44. Tage Teo easy aH TSH TTA 

are | 

55. Se vasumam savva~samannagaya-pannanenam appa- 
nenam akaranijjam pavarn kammam. 

55. For a sadhaka who is possessed of the wealth (of 
enlightenment) any sinful action (such as violence 
and self-indulgence) is to be abhorred by con- 
science, (guided) by intellect, fully illumined with 
Truth*,. 


XG. TOT were 
56. Tam no annesim. 


56. (Therefore), the sadhaka’ should not pursue it (i.e. 
sinful action), 


xis. a eet fer oregT, af ater fer qreaT 

w Aer fe qregt, & ree fer cTEET | 
57. Jatn sammam ti pasaha, tam monam ti pasaha; 
Jam moyam ti pisaha, tam sammam ti pasaha. 


1. Cf. 1/174. 
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57. See! What is right (conduct) is (right) knowledge! 
and what is (right) knowledge is right (conduct). 


ANNOTATION 57. From the pragmatic point of view, 
knowledge and conduct are distinct from each other. But 
from the point of view of ultimate truth, they are not poles 
apart. The culmination of Right Knowledge and Spiritual 
Experience is Right Conduct (i.e. self-discipline or as- 
ceticism). The aim of the aphorism is to underline the 
fact that self-discipline is the sum and substance of 
Right Knowledge. How can knowledge which is not con- 
ducive to self-discipline remain Right and Proper unto the 
last? The purport of the author here is to elucidate the 
unity of Right Knowledge and Right Conduct. According to 
him, Right Knowledge implies existence of Right Conduct, 
and vice-versa. We can infer the existence of one from 
the other. 

Another Sanskrit equivalent of the word samma can be 
's&mya' (besides samyak). This interpretation ‘which means 
equanimity is very relevant here. If we choose this inter- 
pretation the present sutra can be translated thus: 

See! What is equanimity is asceticism; and what is 
asceticism is equanimity. 


xs. Ten aap fafsatye afesrantie goraretg taearrarts 
qadie arcaraaafe | 


58. Wa imarn sakkam sidhilehim addijjamanehirh gunasa- 


para vamkasamayarehim pamattehim garam&avasarh- 
ehim. 


58. The practice of this (knowledge) is not feasible for 
them who are unsteady, drenched in affection, lustful, 
of deceitful conduct, stupefied (with passions), and 
householders, 


xe. gat ate aararg, qe wea-atted | 
59.  Muyi monam samiyie, dhune kamma-sariragam. 


1. Cf. 2/103. 
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59. After gaining knowledgel, the mun7Z should shake to 
its root his karma-body (to cast off his karma). 

Ro. GH EE Aether, Ate ae herewy 

60. Pamtam luham sevamti, vira samattadamns ino. 


_60. The courageous one practising equanimity should take 
tasteless and coarse food, 


RL. UH sigat quit, fewot get farce faarfer 
—fa afa) 


61. Esa oharhtare muni, tinne mutte virae viyahie. 


-— Tti bemi 


61. Such a mugi who has crossed the ocean of life and 
death is called successful, liberated, and devoid of 
passions. 

— I say so. 


, eteeemnmegeeene ee 


1. See, 2/103. 
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SECTION IV 


ascat seat Cauttho Uddeso 


afaraca vacatagre-ce 


RY. TATA FASTA BSSTa FTTH Haha ahrrer 
forrest | 


Aviyattassa egallavihara-padam 


62, Gamanugamam diijjamanassa dujjatam dupparakkarr 
tarn bhavati aviyattassa bhikkhuno. 


Practice of Asceticism in Solitariness by an 
Immature Ascetic 


62. $A monk who, in an immature state, moves about from 
village to village (in solitariness), gets overwhelmed 
by hardships. (By doing so,) he embarks upon un- 
desirable adventure. 


ANNOTATION 62. One of thedisciples asked the preceptor. 
"O Preceptor! What does the word avyakta (i.e. imma- 
ture) connote?" 

The preceptor replied, "Some persons are immature 
both in knowledge and age; some persons are immature in 
knowledge but mature in age; Some persons are mature in 
knowledge and immature in age; and some persons are ma~ 
ture both in knowledge and age." 

Those who are above the age of sixteen are mature with 
respect to age, and those who have learned upto the third . 
part (viz. Ac@ra-vas*) of the Ninth Book of the Fourteen 
Purvas, are mature with respect to knowledge. The muni 


238 AYARO 


who is mature both in knowledge and age can move about on 
purpose practising asceticism in solitariness. 


&3. aaa fa Ut Gear Hore ATTAT | 
63. Vayasa vi ege buiya kuppamti manava. 


63. (Immature) persons are easily susceptible to anger 
produced by (the merest adverse) remarks. 


ANNOTATION 63. Once upon a time, an immature ascetic 
was going somewhere. Seeing him, someone said to another 
person, "Who is this fellow?" 

The other person remarked, rather disparagingly, ''Why, 
of course, the $udra (i.e. the lowly born person). 

The immature sadhu on hearing this got irate. 

An immature person may be roused to temper by the 
merest touch. Once a porter carrying luggage on his head 
bumped into an immature monk. The latter got furious and 
said, "Are you blind? Can't you see properly?" 

The porter also got infuriated and they came to blows. 

There was another immature s@dhu, who acted negli- 
gently. The teacher gave him a bit of his mind, whereupon 
he asked "What on earth have I done? Why did you insult 
me in the presence of all these sadhus? Do not other s@dhus | 
ever indulge in such negligent behaviour?" And he went 
on grumbling. He could not notice his own negligence due 
to his intense wrath. 

Such immature persons cannat develop s@dhana@ by mov- 
ing about solitarily. 


Q¥. SATA TT, MEAT MAT youfer | 
64.  Unnayamane ya nare, mahata mohena mujjhati. 


64. An immature one becomes stupefied with intense de- 
lusion on being praised. 


RY. AAS AST ISHS Tease aaa TITTAT | 


65. Sambaha bahave bhujjo-bhujjo duratikkam’Z ajanato 
apasato. 
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65. One who lacks in Knowledge and Perception, (i.e. 
who is immature) cannot cross over numerous 
hurdles repeatedly coming in his way. 


ANNOTATION 65. Only he can solve all problems who is 
mature enough to know how to forbear hardships and what 
good accrues from forbearing them. 


&&. THA ATA 
66. Eyam te ma hou. 


66. (O Ascetic)! The thought (of moving about in soli- 
tariness in an immature stage)should not even cross 
your mind. \ 


Go. TY FAKE TAF | 


67. Eyam kusalassa damsanam. 


67. This is the view of Bhagavan. Mahavira (i.e, these 
demerits in the practice of asceticism in solitariness 
by an immature s@dhaka have been envisaged by him). 


qs. afegty aeeitelty Tey CHRTy creewelt eferereret | 


68.  Tadditthie tammottie tappurakkare tassapni tanni- 
vesane. 


68. Fixing his mind on it (i.e. Mahavira's! view), con- 
centrating on it, giving it prominence, becoming com- 
pletely absorbed in its memory, and throwing himself 
heart and soul in its (practice), one should follow it. 


1. The author of the Curni explains aphorism 68 in the con- 
text of }preceptor' and aphorism 69 in that of 'manner of 
moving' (iry@), whereas the author of the Vyiti explains 
them both in the former context, except the phrase "PGs - 
iya pipe gacchejja.'' However, both the commentators 
agree that aphorism 69 is the source of the 3rd chapter 
called (arya of the Ayava-cula). The author of the Cini 
has mentioned in the preface of Ay@ra -ciild that the chap- 
ter entitled iryd has been developed from aphorisms 62, 
68, 69, 70 of the present chapter. On the basis of this 
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efeat-qd 
ge. wafaerel frarforeret daforseret qefteret, ofa 
ATT TOSI | 
Iriya -padam 
69. Jayamvihiri cittanivati pamthanijjhati palivahare, 
pasiya pane gacchejja. 


Manner of Moving (for an Ascetic) 


69. <A muni, when moving about, should carefully con- 
centrate his mind on his movements, and fix his eyes 
on the path (he is treading). On noticing living beings 
(insects, creatures), he should draw back his legs, 
and move on observing and carefully avoiding the 
living beings coming across his path. 


vo. a afarerarmt ofseeramt desert = cartart 
fa 5 aatierceat | 
70. Se abhikkamamane padikkamamane sarhnkucemane 
pasaremane viniyattamane sampalimajjamane. 


70. Those living beings! may either be coming towards 
him or going away, contracting or expanding (their 
limbs) or lying still or crawiiig in dust. 


werent ae-fraa-ad 


04. Gat yorafraca Vaat arraoraaafesnt onferar 
qT SeTate | . 


information and also the verse - Tammutt? tappurakkare 
uvautte" of the Uttaradhyayana Siitra(24/8), both these 
aphorisms (viz. 68, 69) may be interpreted in terms of 
iyya, but we have translated aph. 68 in the context of 
Kusala (i.e., Bhagavan Mahavira} (see Aphorism 67) on 
the basis of the explanation of the Carni cf. 5/109. 


1. This aphorism has been translated here by considering 


the words abhikkamamfine etc. to be the adjectives of 
pane and in the accusative plural. 
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Kammano bamdha -vivega -padam 


71. Egaya gunasamiyassa riyato kayasamphasamanucin-~ 
na egatiya pana uddayamti. 


Bondage and Riddance of Karma Particles 


71, It may go happenthat some living beings get injured 
or (even) killed by coming in touch with the body of a 
(perfectly) vigilant muni (i.e. an appramatta. muni, 
having attained a gumasthana (i.e. a stage of spiritual 
development) from seventh to thirteenth) while doing 
some activity. 


or. TAT-AI-ATAT aS | 
72. Ihaloga-veyana-vejjavadiyam. 


72. (If any living being gets injured or killed inadver- 
tently by the touch of the body of any pramatta muni, 
(not perfectly vigilant and occupant of the sixth 
gunasthdna) who, however, otherwise is carrying on 
his operations in accordance with the Right Deport- 
ment), the muni incurs bondage of (only that karma, 
which comes to rise in his present life. 


ANNOTATIONS 71-72. The bondage of karma particles in- 
curred due tokilling of living beings is not always identical. 
It depends upon the intensity of passions and one's mental 
state. 

If a living being is killed by coming in contact with the 
body, —- 


(a) in the case of a muni who has attained the highest 
form of samadhi (i.e. profound meditation) or the Sailesi 
stage (whose mind is rendered as staid, calm and immo- 
bile as a mountain), no karma-bondage is incurred; 


(b) in the case of a vitardga muni (i.e. one who is 
completely free from passions or attachment and aversion), 
but who has not withdrawn from the activities of mind, 
speech and body, the karma-bondage endures for two 
samayas (i.e. two time-points) only; : 
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(c) in the case of an (avitardga) apramatta muni (i.e. 
vigilant but not completely free from passions), the karma- 
bondage endures for minimum antarmuhirta (i.e. less 
than 48 minutes) and maximum 8 muhiirtas (i.e. 6 hours 
24 minutes) ; 


(d) in the case of a muni who is not perfectly vigilant 
(pramatta) but is acting in accordance with the Right De- 
portment, the duration of the karma-bondage incurred is 
minimum antarmuhurta and maximum eight years. He gets 
rid of it by experiencing it in the present life. 


03.  arafenat HTH, & ofeone faaTafe | 
73. Jam auttikayam kammam, tar parinnde vivegameti. 


73. The karma-particles incurred by (the pramatta muni 
occupying the sixth gunasth@na), who is carrying on 
his operation out of accord with the Right Deport- 
ment, can be disposed of through expiation!, 


ov. Ua @ aeqaran, faa fingtea saat 
74. Evam se appamienam, vivegam kittati veyavi. 


74. The dissolution (of karma bondage which is caused by 
pramfida (i.e. non-vigilance), is effected through 
apramiada (i.e. vigilance); the composer of the siitra 
(canonical text) has-so propounded. 


waar-ce 

ox. Tqqaeat Tyatworsy vada afc aes gar av 
qed facafeaefa aeqT— 

Bambhacera -padam 


75. Se pabhiyadamsi pabhuyaparinnane uvasamte samie 
Sahite saya jae datthurh vippadivedeti appanamn — 


1. Expiation is of 10 kinds; out of which tapa (i.e. penance) 
and cheda (i.e. reduction of rank as penalty) are pres- 
cribed for dissolving the above sort of harma bondage, 
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Practice of Celibacy 


75, A muni who has deep insight and extensive knowledge, 
who has subdued his passions, who is engaged in right 
activity, and is equipped (with Knowledge, Spiritual 
Experience and Self-discipline) and is ever subjugat- 
ing his senses, reflects on seeing (a woman bent up 
on seducing him) — 


9%. fare sor afecafa ? 
76. Kimesa jano karissati? 


76. ‘What can this person (i.e. woman) do unto me? 


Oo. UH A TTATATA, Arad Shree grate | 


77. Esa se paramaramo, jao logammi itthio. 


77. "Even though in this world, women are the sources of 
utmost pleasure, (what happiness, can they give to 
me? For, I am already happy by myself)."' 


ANNOTATIONS 76-77, These aphorisms are comparable 
to the following verse of Acarya Kundakunda; 
Timirahara jai ditthi, janassa divena natthi kadavvam/ 
Tadha sokkham sayamadda, visaya kim tattha kuvvamti//4 


"Of what use is a lamp to a person whose eyes have the 
power to destory the darkness? What purpose can external 
objects of delight serve when the Seif itself is (a treasure 
of) happiness?" 


os. afro g ua cafad, Teaigsaart mPa g— 
78. Munina hu etam paveditam, ubbahijjamane gama- 
dhammehim — 


78. Bhagavan Mahavira has prescribed this (in the follow- 
ing aphorisms) to the muni tormented by sex — 


ok. fe FrsaaTaT | 


1. Pravacanasara, 67. 
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79. Avi nibbalasae. 


79. He should eat food which is not rich. 


ANNOTATION 79. By taking food rich in calories, the 
physical vigour tends to increase, and there are more 
chances of sexual arousal. Decaloried food, on the other 
hand, reduces physical vigour and consequently the passions 
also get weakened in a less vigourous body. That is why 
decaloried food has been prescribed as the first per-requi- 
site for toning down the sexual passions. 


co. af atttafea gaat | 
80. Aviomoyariyam kujjd. 
80. He should take light diet. 


ANNOTATION 80. The passions of a person taking heavy 
diet are more likely to get strong, while light diet helps in 
pacifying lust. 


64. afa Fessrot SETS | 
81. Avi uddhamthanam thaijja. 


81. He should perform kayotsarga (i.e. relaxation and 
renunciation of bodily activities) by practising urdh- 
vasthina (i.e. adopting the posture in which legs are 
kept upward and head downwards). 


ANNOTATION 81. Urdhvasthana must be practised at 
night; it could also be practised in day~time if there was 
need to do so. In accordance with one's requirements, one 
should practice it for one, two, three or four praharas 
(1/4th of a day or night). It is a very effective means to 
curb sexual passions. 


The word urdhvasthana denotes the mudra@ (posture) 
indicated by word Uddhamjanii, ‘ahosire! in the Bhagawati 
Sutra 1(1/9). The same mudra ig discussed in the Hathayoga 
Pradipika by ‘urdhvanabhiradhastaluk' (3/79) and "Adhah- 
$ivaschordhvapadah" (3/81). 
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The irdhvasthana mudra signifies mainly the sarvanga- 
gana and secondarily the Sirsdsana, vrksasana, ete. These 
Yoga postures or &sanas help mollify the centres of id- 
impulses; the mollification of these centres, in turn, causes 
ypassions to pacify. 


GR. AT MATT TETATST | 


82. Avi gamanugdamam duijjejja. 


82. He should undertake journeys on foot from village to 
village. 


ANNOTATION 82. Passicns are more likely to get in- 
tensified in conditions of ease and comfort. Undertaking 
journeys on foot involves intense efforts and endurance of 
hardships. Hence, it is in itself a means to get onself free 
from sexual passions through its sublimation. 

By trekking one automatically practices the gamana 
yoga (i.e. the activity involving walking) and gets easily rid 
of the fetters of affection which one acquires through conti- 
auous acquaintence with one place and its inhabitants. 


33. afa arert aifesesar | 

33, Avi Gharam vocchimdejja. 

33. He should undertake fasting. 

ANNOTATION 83. From fasting for a day to fasting for a 


onger period is prescribed and even fasting unto death is 
xermissible for the subdual of sexual passions. 


wv. af aU geity AT) 


34. Avi cae itthisu manam. 


B4. He should give up thinking about the opposite sex. 


ANNOTATION 84. It is surroundings that stimulate sexual 
passions, but it is the thought-process which fans them 
all the more. 

That is why, the passions are said to be born out of 
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thought-process — 


"Kama janami te milam, samkalpat kila jayase/ 
Samkalpam na karisyami, tena me na bhavisyasi// " 


— "O Cupid! I know you are born out of thought- 
processes. I shall not indulge in them. Consequently, you 
shall not be born in my mind." 


Six means of sublimating passions have been advocated 
in the aphorisms 79 to 84. Out of these, the first three are 
related to diet, and the remaining viz. the w¢rdhva- 
sthiina, undertaking journeys on foot, and ceasing from 
thoughts about sex are respectively related to’ physical 
exercise, hard work and mental equilibrium. Out of these 
means, that which suits him the most should be practised 
by a sa@dhaka. 

According to the author of the Cirni, this therapy for the 
malady of passions is prescribed for a less intelligent muni. 
But a scholarly muni should be cured of this malady. by 
keeping himself busy in scriptural studies and their assi- 
milation. 


SX. FOE CVT TEST GTA, Fee HAT TST TAT | 

85. Puvvam damdad pacché phasd, puvvam phisa paccha 
damda 

85. (In some cases) suffering precedes (sensual) pleasure, 
(whereas in some other) pleasure precedes suffering. 


ANNOTATION 85. Sensual pleasures are always accompa- 
nied by suffering, be it before them or after them. They 
never go unpunished. People who indulge in them have to 
suffer. 


B§. Eeae Hea wafer 1 afekere aria aTaTUT 
arorreraorre Fer afar 


86. Iccetekalahasamgakara bhavarhti. Padilehae agametta 
anavejja anasevanae tti bemi. 


86. These sensual pleasures result in quarrel and 
attachment. Bearing in mind the Instructions of the 
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Agamas (scriptures), (the Preceptor) should instruct 
his disciple to refrain from sensual pleasures by 
apprising him of their pernicious consequences. I say 
so. 


ge. Paar ot orate wy arTareg wT HATE MT HT 
fafer Teqe aeat-aqs afasAT Fat TF | 

87. Seno kahie no pasanie no sampasarae no mamae no 
kayakirie vaigutte ajjhappa-samvude parivajjae sada 
pavam. 

87. <A saddhaka practising celibacy ought not to indulge in 

sexy talks,nor cast amorous glances at opposite sex, 
nor mutually communicate lusty ideas, nor develop 
feelings of attachment, nor resort to external beauti- 
fication; he should observe silence, keep his mind 
under absolute restraint and always abstain from Sin. 


eu. Ue AT TaraThaSae | 
: —fer afar | 
88. Etam monam samanuvasijjasi. 

— Tti bemi. 


88. Follow meticulously this knowledge (prescribed as 
abstinence from incontinence). : 


— I say so. 
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SECTION V 
wea sear Pamcamo Uddeso 
arafea-7a 
oe. 3 afa—a Far, 
afa gra ofegua, fazoy acifa wie | 


sadary areqaart, & fagfa areas | 
A yar iya -padam 


89. Se bemi — tam jaha, 
avi havae padipumne citthai samamsi bhome; 
uvasamtarae strakkhamane, se citthati soya majjha- 
gae, 


Preceptor 


89. I say — 
There is a lake full (of lotuses); which is situated on 
an even plane, is absolutely limpid, conserves (am- 
phibian life) and is the confluenceof various streams. 
ANNOTATION 89. Lakes are of four kinds: 


(1) One in which no stream flows but from which a 
channel emerges. 


(2) The converse of No.1 


(3) One in which a stream flows as well as a channel 
emerges. 


(4) The opposite of No.3. 
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The metaphor of the lake refers to the Preceptor (acttr - 
ya). The preceptor possesses such traits as befitting an 
acdrya; he is a person standing onthe ground of equanimity; 
he has subdued the passions; he conserves ({i.e. does not 
kill) all living beings; he is surrounded on all sides by the 
streams of scriptural knowledge; like the lake of the third 
kind, not only does he imbibe knowledge, but also imparts 
it. 


Go. A ATa Aaa Ta, Wea ale Agha, 
HA TOTHAT TST ATATALAT | 
90. Se pasa savvato gutte, pasa loe mahesino, 
Je ya pannanamamta pabuddh4 ararhbhovaraya. 


90. See! The preceptors are great seers, are perfectly 
subdued (in mind, speech and deed), who are erudite 
scholars and enlightened and abstain from (sinful) 
actions. 


ANNOTATION 90. According to the Cirni, prajndvdn (i.e. 
wise person)is he who possesses the knowledge of fourteen 
Purvas (the Earlier Sacred Books) and a prabuddha (i.e. 
enlightened) person is he who is endowed with the clairvoy- 
ant and telepathic cognitions. A scholarly muni, possess- 
ing profound knowledge of the canonical texts extant can 
also be considered as prabuddha. 


8g. araAa fa TA | 

91. Sammameyamti pasaha. 

91. All this is true. See it. 

ANNOTATION 91. The term p2saha (Skt. Pa¢yata) signifies 
independent perception or conception. The author of the 
canonical texts professes. "Do not accept anything, just 


because I have said so. But use your sharp and unbiased 
intellect to examine this." 


£2. STaea Here ofroqafer Fer Sfx | 
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92. K&lassa kamkhae parivvayamti tti bemi. 


92, They (i.e. the preceptors) lead a life of self-dis- 
cipline unto their last breathl., I Say so. 


ASi-ts | 

03. fafaftres-aaratay seqretoy ot erate aati | 

Saddha padam 

93. Vitigiccha-samavannenam appanenam no labhati 
samAdhim. 

Faith 


93. <A soul afflicted with doubt, does not attain to sam- 
adhi ( i.e. perfect equipoise). 


ANNOTATION 938. Topics worthy of comprehension are of 
three kinds: 


(1) Those which can be comprehended easily, 
(2) Those which can be known with difficulty. 
(3) Those which cannot be explored. 


Doubt or disbelief can rise in the case of the topics of 
the second kind. 


The term sam@dhi also denotes concentration or staid- 
ness of mind or Right Spiritual Experience. 


ew. fear a aupresta, afear at aopreefe, 
WTSI Ts MPSS HE oT forferss ? 


1, The alternate translation of this aphorism can be made 
as follows: 


They, waiting for death, lead a life of self-discipline (i. e. 
they neither have a desire for, nor have the fear from 
death). 
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94, Siya vege anugacchamti, asiya vege anugacchamti, 
Anugaccham4nehim ananugacchamane kaham na niv- 
vijje? 


94, Some s@dhakas follow (the path of s@dhana) by taking 
guidance from (the preceptor), while some do so 
without it. (But) how can a s@dhaka who does not 
follow (the path of s@dhan@), living amongst those who 
follow (the path of sadhana), remain free from des- 
pondency (towards the practice of self-discipline)* ? 


ANNOTATION 94. The state of mind of a sadhaka which 
flows from despondency is described in the following: two 
categories of hardships viz. prajnd parisaha and ajndna- 
parisaha discussed in the Uttaradhyayana Sitra (2/40-43): 

"A monk should never succumb to the onslaught of des- 
pondency due to ignorance by thinking thus; It is undoubted- 
ly myself who, in the past, had indulged in actions which did 
engender ignorance as their consequence: it is on account 
of them that I know nothing, (not even how to answer) any 
question put to me by anyone. (40) 


. The authors of the Curni and the Vrtti have interpreted 
the words siya and: asiya as sita and asita i.e. "“house- 
holders" and "ascetic" respectively. We have, however, 
interpreted them as S7rifa and a$rifa in our translation. 
The alternate translations of the aphorism can be done 
as follows: 


1. Some munis follow (the @cGrya), while some house- 
holders also do so, (but) how can one who does not 
follow (the path of sadhana), living among those who 
follow, remain free from despcndency (towards the 
practice of self-discipline). 


2. (When the @c@rya ellucidates a subtle philosophical 
point), those who have (doubt) for such explanation, 
comprehend it and those who are free (from doubts) 
also comprehend it. (But) how can one who does not 
comprehend it, living among those who comprehend 
it, remain free from despondency (towards the prac- 
tice of self-discipline). 
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"The karma, which as its consequence engenders igno- 
rance, and which even if accumulated in the past, starts 
giving its fruits on rising.'' — Knowing thus the conse~ 
quences of the karma, a muni. should console his own 
soul. (41) 


"I abstained from sexual intercourse and curbed my 
senses and mind — all this has been in vain. ForI do not 
know directly or positively whether righteousness is bene- 
ficial or deterimental. (42). 


"Il practise austerities and religious observance. I have 
also undertaken special course of sa@dhan&, In spite of 
following such (higher) code of s@dhan@,1 have failed to 
_ obliterate the veils of karma obscuring knowledge." (43) =~ 
Muni should never think in such terms. "' 

Also such a state of mind is comparable with the first 
dukkha -Sayy@ (i.e. living in gloom) described in the Sthan - 


nga Siitra (4/450). 
The next aphorism is meant to boost up the faith of a 


sadhaka and dispel his gloom. 


ey. ata aed otae, + forctig cated | 
95. Tameva saccam nisamkam, jam jinehim paveiyam. 


95. Only that, which has been propounded by the Térthan- 
karas is true and free from doubt. 


AS wA-AT 
Rg. Afeaee  AAINRT AeqaATTTA 
afvafa moras uTar afaar ste 
afaata ToorarToea CAT TAPAAT BIE | 
ora frrate Too ATOER UAT AAT ATE 
wafrate rooarores wat safer ate | 
afmafa worarree afar at, safer ar, afsat ae 
SIRIT | 
aafrafe aormrrer afar at, afi at, wafqar 
Be SagIy | 
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Majjhattha -padam 


96. 


Saddhissa narh samanunnasSa, sampavvayamanassa _ 
Samiyamti mannam4dnassa egaya samiya hoi. 
Samiyarnti mannamanassa egaya asamiya hoi. 
Asamiyarhti mannamnassa egaya samiya hoi. 
Asamiyamti mannam@nassa egaya asamiya hoi. 
Samiyamti mannam@nassa samiya va, asamiya va, 
samiya hoi uvehie. 

Asamiyamti mannamanassa samiya va, asamiya va, 
asamiya hoi uvehie. 


Unbiased Attitude 


96. 


One who is possessed of faith and observes the 
right conduct! and right form of asceticism — 


considers a course of action to be right and, it, in 
fact, is right; 


considers a course of action to be right, but, it, in fact, 
is not right; 


considers a course of action to be false, but, it, in 
fact, is right; 


considers a course of action to be false, but, it, in 
fact, is also false, 


Whether a particular course of action is right or false, 
it is considered to be right (and proper) on account of the 
unbiased attitude (i.e. freedom, from attachment and aver- 
sion) of the person who considers it to be right. Similarly, 
whether or not a particular course of action is right or 
false, it is considered to be false (or improper) on account 
of the unbiased attitude of the person who considers it to be 


false. 


ANNOTATION 96. All munis do not possess the faculty of 
direct perception; and their knowledge and way of thinking 


1. Samanunna — one whose anujid i.e. qualification is 
proper. 
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may also differ. A person devoid of direct (or Transcend- 

ental) Perception can judge a particular course of action 

only through exercising his own unbiased discretion, but 

he cannot judge if that course of action is actually right or 

not. Therefore, the canonist has asserted here that, for 

one whose conscience is pure and whose discernment is un= 

prejudiced, a particular course of action is right, if it is 

felt so empirically. In the same way, anything propounded 

to be improper by him is improper, whether it is in reality 
improper or not. — 

Thus a Sraman@ who practises any course of action in 
an unbiased way, is aptly called as the Truth-seeker. 
This very fact has been mentioned in the present sitra. It 
is perfectly consistent with the description of the five vya- 
vaharas (Cf. Sthananga Sitra, 5/124). 


Ro. SISA TARA Tat “saarhe afrare 1” 
97. Uveham&no anuvehamanam biya "Uvehithi samiyae. " 


97. One, having an unbiased outlook should Say to one who 
has a biased outlook,''For the attainment of Truth, you 
should adopt the unbiased attitudes." 


&5. Rea Tee et etfaat wafer | 
98. Iccevam tattha samdhi jhosito bhavati. 


98. Complications (relating to the right and the wrong 
behaviour) can be resolved through the above men- 
tioned method}, 


atgar-qz 

ee. Sigua foaee aft aya 

Ahimsa -padam 

99. Utthiyassa thiyassa gatim samanupasaha. 


1. Samdhi denotes granthi (lit. a knot i.e. a complicated 
problem) and jhosita denotes ksapitah (i.e. dissolved). 
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Non-violence 


99. Observe the carriage! of one who has risen-up (for 
practising self-discipline) and who is established in 


(it). 


qo, Ula AANA AIT VT SATATAT | 
100. Etthavi balabhave appanam no uvadamsejja. 


100. Do not support the ignorant thinking (such as there is 
no evil in perpetrating violence), 


904. qafa art aaa F ‘eae’ fo aera, 
qifa art aaa of ‘afraraaed’ fa vrata, 
gifs arr aeaa @f afcaaed’ fo aera 
qufa ara asta wt seaaee” fa arate | 


101, Tumamsi nama sacceva jam 'hamtavvam! ti mannasi, 
Tumarmsi nama sacceva jain 'ajjaveyavvam' ti man- 
nasi, 

Tumamsi nama sacceva jam 'paritaveyavvam’ ti 
mannasi, 

Tumamsi nama sacceva jam 'parighetavvam' ti man- 
nasi; 

Tumamsi nama sacceva jam 'uddaveyavvam!' ti man- 
nasi. 


101. One who you think should be hit is none else but you. 


One who you think should be governed is none else 
but you. 


One who you think should be tortured is none else but _ 
you. 


One who you think should be enslaved is none else but 
you. 


1. By gati is meant the steadiness of knowledge and per- 
ception, steadfastness of conduct and competence through 
the learning of scriptures, etc. 
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One who you think should be killed is none else but 
you, 


ANNOTATION 101. Bhagavan Mahavira was the propound- 
er of the doctrine that all souls are equal to one's own soul. 
This parity has been expressed in the present sutra. Its 
purport is to establish the equality of feelings of two 
‘different souls. 

The significance of the statement "One who you think 
should be hit is none else but you", is that one who you. hit 
experiences the same feelings as you do, when you are hit 
by others. 


qo2. HH Aa-afeqes-stshi, ater T Fat y fear | 
102. Amjai ceya-padibuddha-jivi, tarnha ya hamid na 
vighayae. 


102. A sage is ingenuous and leads his life after compre- 
hending (the parity of the killed and the killer). 
Therefore, neither does he cause violence to others 
nor does he make others to do so. 


ANNOTATION 102. The term amju (Skt. Rju) means ingen- 
nuous, self-disciplined or one who is keen to lead a Self- 
disciplined life. The purport of the si#fra is that a wise 
man should abstain from violence, not through hypocrisy or 
fear, but through ingenuousness and spirit of self-discip- 
line. 


Qo. AAATTACGTAN, H gaea’ fr orferqers | 
103. Ayusamveyanamappanenam, jam ‘hamtavvam' ti na - 
bhipatthae, 


103. One has to experience himself the consequences! of 
one own #arma. Hence, do not entertain the thought 
of hitting (i.e. causing violence to) anyone. 


1. The term anusamvedana can also mean that one has to 
suffer exactly the Same way as one has made others to 
suffer, 
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ara-a4 
Qo. F AAT a faoorar, F froora & sary 
an fasinfa & aarti 


A ya -padam 


104. Je @yd se vinndya, je vinnayd se aya. 
Jena vijanati se aya. 


The Soul 


104. The soul is that which cognizes; that which. cognizes 
is the soul. Because it cognizes, it is soul. 


ANNOTATION 104, That which knows, is the soul; that 
through which knowledge is gained, is also the soul. In 
these two sutras, have been laid down the two definitions 
of the soul. The first of these two relates to substance, 
and the second to quality. The conscient soul is substance; 
consciousness, its quality. In other words, the former is 
the 'cognizer' and the latter, 'cognition'’. Both the 'cog- 
nizer', and 'cognition'’ are one and the same, i.e. the soul. 
The 'Conscient' reality is not directly perceptible, but 
‘consciousness! is. Just as a person sitting inside a room 
can infer the existence of the syn through the sun-light, so 
can the existence of the 'cognizer’be deduced from the pro- 
cess of 'knowledge’. We know the '‘knowable' through 
‘knowledge’. Hence, it can be said that we know (the 
existence of) *knowledge' through knowing the knowable. 
Also, since 'knowledge' is the light of the 'knower', we 
know the 'knower'’ through 'knowing’ the existence of 
knowledge’. 

Soul is the 'substance', while knowledge is its quality. 
A substance and its quality are neither wholly identical nor 
wholly different. A quality always inheres in a substance, 
and hence both of them are identical. On the other hand, 
since one is the ’substratum', while the other is 'supported', 
both are different. 

Knowledge, however, is the characteristic of soul. 
Hence, both are invariably concomitant. 
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The point here is: if the soul and knowledge are consi- 
dered to be absolutely one and the same, even a Single soul 
will become manifold, like knowledge. The present aphor- 
ism is clarification of this point ~ there are numerous 
manifestations of knowledge. Only on the basis of the phase 
of knowledge through which the soul passes at the parti- 
cular moment, the right appellation of the soul can be 
ascertained. The soul which is occupied in cognizing 
through the sense of hearing is designated as the 'auditor' 
soul. Similarly, the soul engaged in gaining knowledge 
through mental processes is called 'psychic' soul. The soul 
occupied in cognizing such knowable entities as field, flag, 
chariot, horse, etc. can be called the percipient of field, 
flag, etc. 


Cf. Bhagavati Sutra(6/174) — 


Gautama ~ "OQ Bhagavan! Is the soul a jiva or is con- | 
ciousness a jwa?"' 


Bhagavan — "Gautama! the soul is certainly a jiva and 
so is consciousness, " 


Qo. F TEee ofedeny | 
105. Tam paducca padisamkhae. 


105. Because of these (various manifestations of ‘know- 
ledge), the soul becomes the object of practical usage 
(i.e. various appellations are attributed to it), 


40%. Te Hrararal afyare-cfeare faarhee 1 
—fa afr 
106. Esa ayavadi samiyae-pariyae viyahite. 
— Tti bemi. 


106. The believer in the Doctrine of Soul has been des- 
cribed as one who has attained the Truth’, 


— I say so. 


1. The alternate translation of this aphorism may be done 
like this: This believer in the Doctrine of soul has been 
described as one who has attained the Equanimity. 
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SECTION VI 


WE TERT Chattho Uddeso 


ATTAT-TF 

qow. AMM TH AlaS oT, ATT ot FreaETIT | 
Maggadamsana -padam 

107. Ananae ege.sovatthand, ande ege niruvatthana. 
Guidance 


107. Some people exert themselves in non-conformity to 
the Instruction and are lax in conformity to it. 


qos. Ud FAT ay | 


108, Etam te ma hou. 


108. The thought (of exerting yourself in non-conformity to 
the Instruction, and laxity in conformity to it) should 
not even occur to you. 


Qok. UA FAT TAM | 
109. Eyam kusalassa damsanam, 


109. This is the view of Bhagavan Mahavira. 


20. afegty argeity Tey ceHTe aca aferaarct | 

110. Tadditthie tammuttie tappurakkare tassanni tannive - 
saye. 

110. Fixing his mind on it (i.e. Bhagavan Mah&vira's 
view), concentrating on it, giving it prominence, 
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becoming completely absorbed in its memory and 
throwing himself heart and soul in its (practice), one 
should follow it. 


999. afrye Hare, aafaryt oH frcrearare | 


111. Abhibhuya adakkhi, anabhibhite pabhu niralamba- 
nayae. 


111. Itis one who has overcome(the hurdles that come 
in the path of Sadhan@) realizes the Truth. Only he 
who is not vanquished (by hurdles) is competent to 
become free from all dependence. 


ANNOTATION 111. A self-reliant person is always con-~ 
tent with himself. (Cf. the Uttaradhyayana Siitra, 29/34). 


442. 3 ag aafeaTt | 
112. Je maham abahimane. 


112. One who is great (i.e. who has salvation for his des~ 
tination) should not allow his mind to go astray from 
the path of self-discipline (being dazzled by the mir- 
aculous feats of Yoga). 


993. TACT Tas ASST | 
113, Pavaenam pavayam janejja. 


113. Comprehend a philosophical view through (compre- 
hensive study of) another one, 


ANNOTATION 113. Critical examination of the diverse 
philosophical views have always been recognised inthe field 
of religion and philosophy. One, who is desirous of adopting 
a particular creed or philosophical view, generally probes 
into other schools of philosophy. Bhagavén Mahavira also 
approved of such scrutiny. According to him, "After having 
studied one's own philosophy, a muni should study and cri- 
tically examine other philosophical doctrines.'' But in doing 
so, he should be free from an attitude infected with attach- 
ment and aversion, that is to Say, one should neither have 
attachment to one's own view nor have aversion for others! 
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views. Thus, he should not cherish the mentality of show- 

ing only the merits of one's own view and only the demerits 

of others. One should be perfectly unbiased and equanimous 

in critical examinations. 

19%. ASAHEATY, TLaMT TAN, aooife ar sfare aKa 1 

114, SahasammaiyZe, paravagaranenam, annesim va arn~ 
tie socca. 


114. (Comprehensive knowledge of the philosophical views 
can be gained) either through the recollections of the 
previous birth or through the revelations made by 
the Tirthankara or through hearing from a person 
possessing transcendental knowledge. 


eu. forza otftecdeon Ferd | 
115. Niddesam nativattejja mehavi. 


115. A sage should not transgress the guidelines (of the 
Tirthankara). 


AVA ATATTI-Ts 
99%. sifscifga aeaal aerate arate aafsonforar | 


Saccassa anus ilana -padam 


116. Supadilehiya savvato savvayae Sammameva samabhi- 
janiya. 


The Practice of Truth 


116. One should follow nothing but the path of Truth!, after 
having fully weighed all the pros and cons. 


Re. Eee Tiers, aesrryat afead 
forfgagt &R, arvere aar ceentowrfs fer afr 


1. The alternate translation — Having made a perfect and 
complete observation, one should maintain nothing but 
Equanimity. 
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117. 


117. 


22a. 


118. 


118, 


gre. 


119, 


119, 


Ihara mam parinnaya, allina -gutto parivoae, 


Nilthiyatthi vire, @gamena sada parakkamejjasi tti bemi. 


Having discerningly realized Bliss in this (i.e. the 
practice of Truth), one should lead an ascetic life be~ 
coming deeply engrossed (in the Self) and subjugating 
the senses. Blessed with the accomplishment (of the 
practice of self-discipline, a courageous muni should 
always exert himself in tune with the purport of the 
scriptures!?. I Say so. 


Tes Alar ay vier, fafcd ater faarigat, 
Ua star faarerrat, Aig anf oragru 


Uddham_ sotda ahe sota, tiriyam sota viyahiya. 
Ete soya viyakkhaya, jehim samgamti pasaha. 


There are secretory centres (of sensuality) in the 
upper (part of the body), they are in the middle (part 
of the body), and also they are in the lower part of 
body). These have been described as_ secretory 
centres (of sensuality). See that man becomes 
attached (to sensuality) through their secretions2, 


wraze g saere, ved factew aaat, 
Avattam tu uvehiie, ettha viramejja veyavi. 
Having observed the whirlpools (of attachment and 


aversion), a wise s@dhaka should keep himself away 
from them. 


Ro. Proneey ete forreren, ca ae sreRT oro Taf | 


120. 


120. 


Vinaetiu' | soyam nikkhamma, esa maham akamma 
sSpati pasati. 


One who relinquishes sources of sensual pleasures 
and renounces worldly life,becomes a great sidhaka . 


1, Cf. Dasavealiya Cilia, 2/11. 
2. Cf. 2/125, Annotation. 
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He, becoming free from action! (i.e. by going into 
meditation), knows and perceives. 


424. osaare wravata, xe arate ata sheer | 


121, Padilehae navakamkhati, iha agatirn gatim parinnaya. 


121. A seer (of Truth), having discerningly known the 
arrival and departure of the Soul (i.e. the recurrent 
transmigration), does not crave (for sensual pleas~ 
sures). 


4RQ. HEAE ATS-AVT FSA THATT-TW | 
122, Accei jai-maranassa vattamaggarn vakkhaya-rae. 


122. Absorbed in the Scriptures and their purport, a muni 
transcends the circular (i.e. cyclic) path of Birth and 


Death. 
qTATg-qq 
RRQ. Tea AT former fer 


Pavamappa-padam 
123. Savve sara niyatta mti. 
The Immaculate Soul - The Supreme Soul 


123. All voices get reflected (i.e. fail to reach there — It 
is impossible to express the nature of the Immacu-~ 
late Soul in words. 


LYE. TERT Hee oT FTE | 
124. Takka jattha na vijjai. 


124, There is no reason there i.e. He is beyond the grasp 
of logic. 


LI. AE ger oH RAT | 
1. Cf, 2/38. 


264 AYARO 
125. Mai tattha na gahiya. 
125. The Intellect fails to grasp him. 


ARE. ANT HPT TET SAT 
126. Oe appatitthanassa kheyanne. 


126. He is one and alone, body-less and the Knower. 


429. FT AY, 1 sea, T ze, 1 AS, T TIT, HF fwHEa | 
127. Se na dihe, na hasse, na vatte, na tamse, nha caura- 


thse, na parimamdale. 


127. He (the Immaculate Soul) is neither long nor short, 
nor a circle nor a triangle, nor a quadrilateral nor a 
sphere. 


42s. 7 frog, 1 afte, oT aTfaT, 1 aTfere, oT ofanee | 
128. Na kinhe, na nile, na lohie, na halidde, na sukkille. 


128, He is neither black nor bl e nor red nor yellow nor 
white. 


qre. 1 Gferia, 1 ZUrTe | 
129. Na subbhigarndhe, na durabhigamdhe. 
129. He is neither a pleasant smell nor an unpleasant one. 


q30. w frat, 1 HET, 1 HATE, 1 Afar, 4 ABT I 
130, Na titte, na kadue, na kasae, na ambile, na mahure. 


130. He is neither pungent. 
nor bitter, 
nor astringent, 
nor sour, 
nor sweet. 


924. 1 HFSS, 1 ASU, T TEU, T aeT, Tete, 1 see, 
a fs, 1 TFS | 


131. Na kakkhade, na maue, na garue, na lahue, na sie, 
na unhe, na niddhe, na lukkhe. 
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131. He is neither hard, nor soft; 
neither heavy, nor light; 
neither cold, nor hot; 
neither greasy, nor dry. 


922. T HTS | 
132. Na kau. 
132, He is bodyless. 


422-1 EI 

133. Na ruhe. 

133. He is not subject to birth. 
93¥. 1 a7 I 

134, Na samge. 


134. He is free from attachment. 
92%. 1 Rett, 1 FLA, T soT | 
135. Na itthi, na purise, na annaha. 


135. He is neither female nor male, nor otherwise (i.e. 
neuter). 


93&. Theo are | 
136. Parinne sanne. 


136. He is (immaculate) Knowledge and Intuition (i.e. He is 
consciouness and nothing but consciousness). 


929. STAT 1 fara | 
137. Uvama na vijjae. 
137. There exists no simile (to comprehend him). 


43s. edt at | 
138, Aruvi satta. 


138. He is Formless Existence. 
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QRS. TITET TT TAT | 
139. Apayassa payam natthi. 


139. He baffles all terminology. ‘here is no word (to 
comprehend him). 


qv¥o. FT Fz, T SA, TAT, TT, 1 HA, ATT I 
. —fe af 1 
140. Se na sadde, na rive, na garhdhe, na rase, na phase, 
iccetava. 
—~ Tti bemi. 


140. He is neither sound nor form nor odour, nor taste nor 
touch. Only so much (nothing more). 


—~ I say so. 
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SECTION I 


usHt seat Padhamo Uddeso 


amen fawaqy-qe 
a. aitgueranrt eg areay, arare & 1 | 
Nanassa Viruvana -padam 
1. Obujjhamaye iha manavesu, aghai se nare. 
Discourse on Knowledge 


1, An enlightened man discourses on (knowledge) to the 
people of the world. | 


ANNOTATION 1. No exegesis or philosophical exposition 
in this world is superhuman; it is all human. 


2. Sferral aaa aeaat ofsafgarent safe, arrerrg & 
orrTATTT AT | 
2. Jassimao jaio savvao supadilehiyao bhavamti, 
akkhai se nanamanelisam. 
2. He (alone) who has thoroughly comprehended these 


genera of living beings in all directions, expatiates 
upon unparalleled Knowledge 


3.2% fagie ate agigarnt fafeeadsrt anfgari 
TOTMTAAT xe Alaa 
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3. Se kittati tesim samutthiyanarh nikkhittadamdapam 
samahiyanarn pannanamarntanarh iha muttimaggar. 

3. The enlightened philosopher expatiates upon the Path 
of Emancipation to those who are keen (on gaining the 
knowledge), who are restrained in all their mental, 
vocal and physical actions, whose mind is attentive 
and who are possessed of (spiritual) insight. 

ve UE AH ABTA ferercaeHAse 


Evam pege mahavira vipparakkamamti. 


Inspired by such philosophical discourses on Know~- 
ledge, the undaunted ones make assiduous efforts (in 
the practice of self-discipline). 


ANA AAAs-T 


Y. TIE VAAN STAT TIT | 
Ayattapanniinam Avasada -padam 


5. 


Pasaha egevasiyam&ne anattapanne. 


Dejection amongst Sddhakas Lacking in Spiritual Insight 


5. 


Lo and behold! All those who are lacking’in spiritual 


insight feel dejected (in the practice of self-discipline 
i.e. asceticism). 


q. & af — a wer fa Ere awe fafufagiad, ert-TAT, 
THA FT TT AE | 


6. 


6. 


Se bemi — se jaha vi kumme harae vinivittha-citte, 
pacchanna~palase, ummaggarn se no lahai. 


I illustrate (my point through a metaphor): Say, there 
is a tortoise (inhabiting the confines of a deep lake). 
The tortoise's mind is attached to the lake which is 


covered with moss and lotus-leaves. It(the tortoise) 


is unable to find a suitable opening (for getting a 
glimpse of the limitless sky). 


ANNOTATION 6. The full purport of the metaphor in this 
aphorism is as follows: There was a large and deep lake 
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covered with layers of thick moss and lotus-leaves and full 
of all sorts of amphibian creatures. Once it came to pass 
that an aperture of the size of a tortoise's neck developed 
in the thick layers of moss. Dissociated from its family, a 
tortoise once accidentally happened to pass that way. It 
popped its head out of the hole and looked at the star-stud- 
ded blue sky. Delighted, it thought to itself, ‘why not get 
my entire family here and let them enjoy this beautiful 
sight?" So it went back, it brought its family with it and 
started off in search of the hole, But, as ill-luck would 
have it, it could never find it again. The vastness of the 
lake completely bewildered it. 


This world is like the lake and man (householder) here 
is like the tortoise. "Karman'' is like the moss. Right per- 
ception is the aperture (hole) through which the limitless 
horizon of self-discipline (or asceticism) can be seen. But 
if one goes back to the household life even after perceiving 
the sky of ascetic life, and becomes attached to worldly life, 
he is not able to get back the glimpse of the ascetic life. 

This metaphor illustrates the dejection that accompanies 
a sadhaka'lacking spiritual insight. 


ye. TTT Ba aferag oF wats, TI FI— 
aireaig Feats AT, 
wale Tat TUM ata, 
forarmratt & 4 odie Aree | 


7. Bharhjaga iva sannivesarh no cayamti, evamn pege= 
Anegarivehim kulehim jaya, 

Riwehim satta kaluyam thanamti, 
Niydnao te na labhamti mokkham. 

7. Just as trees do not quit their place (inspite of under- 
going all sorts of vagaries of weather), so also some 
people (do not renounce the household life). In this 
world people are born in diverse kinds of families 
(i.e. some are born in rich families, whereas some 
others are born in poor families). They wail patheti- 
cally (on being confronted by hardships that arise) 
on account of their clinging to sensual pleasures. 
Such people cannot extricate themselves from (the 
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G. 


miseries which are) the cause (of their pathetic wail 
of woe). 


ae WT afe-afz Hele ATA wrat— 

wet =6agat— SYST, «= tet aaarica | 

etfra fafa fa, sini afer agin 

vate ome ya, afest a frerfafor, 

axe teafd oo, fafead = again 

aat Oa OM, RTA QETAT | 

aed Zaft aaa, set of aed h 

ayy ata ata, saad aay a NEAT) 

aft oe ate, A ghe MET-AAT 
Aha pasa tehirn-tehim kulehirn ayattde jaya ~ 
Gamdi aduva kodhi, raiyamsi avamitriyam. 
Kaniyam jhimiyam ceva, kuniyam khujjiyam taha. . 
Udarim pasa mityam ca, siniam ca gilasinim. - 
Vevaim pidhasappim ca, silivayam mahumehanim. : 
Solasa ete roga, akkhaya anupuvvaso. 
Aha yam phusa mti ayamka, phasa ya asamamjasa. , 
Maranam tesim sampehiie, uwavayam cayanam ca 


nacca. 
Paripagam ca sampehae, tam suneha jaha-taha. . 


See! Many people, born in diverse kinds of families 
(as a result of the rise of their karma, are afflicted 
with dreadful maladies): 


1. Goitre 

2 Leprosy 

3. Consumption (Tuberculosis) 

4. Epilepsy 

5. One-eyedness 

6. Apoplexy or paralysis 

7. Defect in hands (such as handlessness, crooked~ 


ness) 
8. Hunch-backedness 
9. Dropsy 


10. Dumbness 
11, Inflammation (or swelling) 
12, Morbid appetite from over-digestion 
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13. Trembling 

14. Crippledness (or lameness) 
15. Elephantisis 

16. Diabetes. 


The sixteen (chronic) diseases have been enumerated 
above. (Besides these) sometimes people are attacked 
with diseases which result in instantaneous death, and many 
other painful ills. Contemplate the deaths of people (afflict- 
ed with chronic diseases and instantaneously fatal 
diseases). Comprehend Birth and Death. Ponder over the 
consequences of the karman. Having done so, hear about 
its true nature. 


&. afe orem ater ofa faarfgar | 
9. Samti pind arhdh® tamarhsi viyahiya. 
9. Beings in darkness are called blind. 


ANNOTATION 9. Darkness is of two kinds 


1) Physical darkness — Absence of light, 
2) Moral darkness — False belief and ignorance. 


There are two kinds of blind people; 


1) Physically blind people — lacking eye-sight. 
2) Morally blind people — bereft of wisdom or discern- 
ment. 


Those who adhere to false beliefs and ignorance are 
bereft of wisdom. They cannot visualise the cause and 
effect of kar man. 


qo. aaa as wag afrseq seqraaHa qfeadefa | 


10... Tameva saith asaim atiacca uccdvayaphase padisam- 
vedernti. 


10. Having been afflicted with it (i.e. the abovementioned 
woeful state) once or frequently, the beings experi- 
ence the (painful) ills (in) acute or light (degrees). 


274 AYARO 


94. Tate ca Tafa | 
11. Buddhehim eyam paveditam. 
11. This has been propounded by the Buddhas (i. e.. Tir- 
thankaras), 
aifer-fista-ta 
qr. Sf FT ATTA, LTT, SAT SATA, APTA 
Pani-kilesa ~padam 
12. Samti pand vasaga, rasaga, udae udayacara, agaSa- 
gamino. 
Tor mentation of Beings by Other Beings: 
12. The living beings are of various kinds — 
(a) Those produced in the rainy season (e.g. frogs, 
' etc. ); 
(b) Those born out of liquids (e.g. worms, etc. ); 
(c) Those animals living in water (e.g. fish, etc. ); 


(ad) Those which can fly (e.g. birds, etc.). 


23. TT ast fH 

13. Panda pane kilesamti. 

13. Beings torment other beings (in various ways from 
injuring to killing). 


ANNOTATION 13. There are two motives, in general, of 
one being tormenting another one: 


1) Nourishment, and 
2) Revenge. 
gv. TTA NT ARTA | 
14. Pasa loe mahabbhayam. 


14. See! There is great terror in this world. 
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fafrestaat afgat-r2 

QM. AFTRA | Wea 
Tigicchadpasamge ahimsa -padam. 
15. Bahudukkha hu jamtavo. 


Observance of Non-violence in Medical Treatment 
15. Beings suffer legions of woes. 


QE. AAT BA AMAT | 
16. Satta kamehim manav2. 
16, (Still) people are attached to sensual pleasures, 


ANNOTATIONS 14-16, Beings torture other beings — this 
is a great terror engendered in this world. The vast host 
of woes and miseries in this world is also tantamount to 
great terror. Curiously enough, in spite of being horrified, 
people are attached to and enjoy the sensual pleasures. 


LY. AAT AF TIS ler, TL THT | 
17. Abalena vaham gacchamti, sarirena pabhamgurena. 


17, (Driven by the longing for life) , people wish! to kill 
beings for the sake of maintaining this worthless and 
frail mortal frame. 


Qs. Hee a aggee, ofa area InsaE) 
18. Atte se bahudukkhe, iti bale pagabbhai. 


18. One, afflicted with pains, undergoes a host of miser- 
ies. Consequently that ignorant one becomes 


1, The verb 'gacchamti, here means 'icchamhti’. According 
to the author of the Cirni, "Kamkhamti, patthamti and 
gacchamti are all synonymous." See Ac. Citrni, p. 205. 
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shameless! (in torturing other creatures for the sake 
of mitigating his own miseries). 


ANNOTATION 18. *Does the next world exist? Who has 
seen it? Why should one suffer in this world and worry 
about a happy life in the next world? There is no sense in 
the principle that 'one has to reap the fruits of one's action 
in the next life',* This line of thinking is a sign of shame- 
lessness. 


Ed 
RE. TA VF Ax TSA, TTT afzarag | 
19. Ete roge bahu nacca, aura paritavae. 


19, The impassioned ones, having known that they are 
afflicted with diseases of various sorts (as mention- 
ed previously in aph. 8), torment (other creatures 
for the sake of therapy). 


Ro. ATH ITT | 
20. N&larm pasa. 


20. But mind you! (All these therapies) are not -compe~ 
tent enough (to remedy the maladies). 


24. ae aaatEe | ; 
21. Alam taveehim. 


21. Refrain from these (therapeutic measures) which 
cause misery to other creatures), 


te. wa ara gett | Aes t 
22. Eyam pasa muni! mahabbhayarn. 


1, The Cuérni and the Tik@ explain the text pakuvvai! (in 
place of 'pagabbhai'). And therefore the translation 
would be — one, afflicted.... ignorant one tortures other 
beings (for the sake of mitigating his own miseries) 
but the text in Uttaridhyayana Siitra 5/7 is-" iti bale 
pagabbhai,. "' The author of the Ciirni here has taken 
bagabbhai" to be a variant reading. This appears to be 
deeply meaningful and appropriate. 
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22. OSage! Realize it yourself! These (remedies 
accompanied by violence) are the source of great 
fear (for others). 


23. Tras HAT | 

23. Ndtivaejja kamcanam. 

23. A muni should not kill any living being (even for the 
_ Sake of therapy). 

aanafreqraya-1z 

av. amar at! aegqa at! aqaare caagearta | 

Sayanapariccayadhuta -padam 


24. Ayana bho! sussusa bho! dhiyavadam pavedaissami. 
The Dhuta of the Abandonment of Relatives 


24, O Sage! Realise this! Be attentive! I am going to 
expound the doctrine of the Dhuta?. 


lt 

1. The word dhuta literally means "separation by shaking 
off", Each of the five sections of the present chapter 
propounds one dhuta as follows: 


1, The first section deals with the abandonment of one's 
kith and kin. 


2. The second section deals with the abandonment of — 
kar ma. 


3. The third one deals with the abandonment of clothes 
and the body. 


4. The fourth one deals with the abandonment of three 
types of conceit concerning rddhi— grandeur, rasa — 
delicacies, sukha — ease and comfort. 


5. The fifth one deals with forbearance of upsarga 
(hardships) and abandonment of lust for honour. 
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BW we ag aaa seae gate afeacn afar, 

afadarn, afafnergr, afadqger,  afwdgat 
afafradar, wygetet weTget | 

25. Iha khalu attattZe tehirh-tehirn kulehirn abhiseena ab- 
hisamubhita abhisarhjata, abhinivvatta, abhisarnvud- 
dha, abhisarnbuddha abhinikkhamta, anupuvvena ma- 
hamuni. 

25. Man is born in various clans (or families) on account 
of his own spiritual state (i.e. in accordance with his 
own karman), through seminal effusion into the 
woman's uterus, and composition of pre-foetal flesh 
and muscles (i.e. embryo five days old), and de- 
velopment of various limbs. After birth, he gra- 
dually grows and matures. Then a day comes in his 
life when knowledge (enlightenment) dawns upon 
him. And thereafter he renounces the world. Through 
this process (of conception-birth-growth-enlighten- 
ment-renunciation) he becomes a mahamuni— a 
great sage. 


ANNOTATION 25. In the first week after conception, the 
"kalala"’ (embryo) is formed; in the second week the 
"arbuda" is developed; which later en developes into a 
foetus; and then, the muscles and limbs begin to grow. 
The words '‘abhisambhita', 'abhisamjata', and ‘abhinir- 
ortta' respectively denote the stages of the development of 
the embryo, foetus and muscles, and limbs. 


Qe. a aceRaa aitaaron, ar ot ware” ef a aa 1 
STATA Awwlas a, sweisarel seer cafe py 


26. Tam parakkamamtam paridevamana, "mii ne caythi". 
iti te vadamti. 
Chamdovaniya ajjhovavanna, akkamdakari jayaga ru- 
vamii. . 
26. When (after becoming enlightened, inspired by the 
spirit of self-discipline), a person proceeds to re- 
nounce the world and embrace asceticism, his parents 
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begin to lament and say, "Do not leave us, please. 
We respect each other's feelings. We have affection 
for you." Bewailing thus, his parents cry bitterly. 


Vo. TAHA Fort, ot agaca, sore Sor Facasat | 


27. At&rise muni, no oharntarae, janagaé jena vippajadha. 


27. (They plaintively cry:) "Any person who has deserted 
his parents can neither be a mumi, nor can he cross 
the ocean of 'samsGra' (mundane existence). " 


ga. eM rer oY aaa | fee TT a aT Tafe ? 


28. Saranar tattha no sameti. Kiha nama se tattha 
ramati? 


28, He does not go back to his relatives, (in spite of their 
lamentation). For, how can an enlightened soul re- 
vel in the pleasures of family-life? 


Re. UE MTT TIT TAA ASAT | 
—fa afr) 


29. Eyam nanam saya samanuvasijjasi. 
— Tti bemi. 


29. Always follow this Knowledge meticulously. 


— I say so. 
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SECTION II 


e 
ata seat Bio Uddeso 


weagiceqaya-Tz 
Jo. MFC MAMA, aga geadatt feeqt sraa afar 


away ag at ayag ar orfrey aed ARIAT, HBA 
AAT HATE 


Kammapariccayadhuta -padam 


30. 


Aturarn loyamayae, caitta puvvasamjogam hicc& 
uvaSamam vasitti bambhacerammi vasu va anuvasu 


va janittu dhammam aha-taha, ahege tamacai kusila. 


The Dhuta of the Abandonment of Karma 


30, 


Some unrighteous munis unable to abide by the asce- 
tic conduct, despite their having known this world to 
be afflicted (with passions etc.), having severed off 
all their former connections, having even practised 
tranquillization of mind, having taken to ascetic life 
(or having remained in the guidance of the preceptor) 
and having known rightly the duties of a lay follower 
as well as those of a monk, 


24. aa Tiserg Saat TaTen fasfasat | 


31. 


31, 


Vattham padiggaham kambalam payapumchanam viu- 
sijja. 


(They give up their paraphernalia such as) monastic 
cloaks, almsbowls, blankets, and dust-wipers (or 
soft brushes). 
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qr. wrgerT anfearaarn Tags Fefearay | 


32. Anupuvvena anahiyasemana parisahe durahiyasae. 


32. (They give up the ascetic life simply) because they 
are unable to endure the intolerable hardships which 
continue to become successively severer. 


ANNOTATION 32. The hardships (rigours) fall in two cate- 
gories: agreeable and disagreeable. The temptation of 
sensual pleasure arising out of sound, beauty, etc. is agree- 
able hardship. On encountering these agreeable hardships, 
if one indulges in sensual pleasures, and on their cessa- 
tion, if one reminisces them, he cannot endure. these 
rigours. The converse of this is equally true. The same 
is the case with the 'disagreeable' hardships. 


23. BIA RaTAATNeA FATT aT Aga aT ATFTATTTT Ae I 


33. Kame mamayamanassa iyanim va muhutte va apari- 
mande bhede. 


33. (One gives up the ascetic life) on account of infatua- 
tion with sensuality; his death may occur at that very 
moment or within a muhirt (i.e. 48 minutes) or any 
time. 


ANNOTATION 33. The enjoyment of sensual pleasures is 
also not free from obstacles, death being the most un- 
surmountable. 


ay. Ud & aacecfe arte arsafacte afafaont ac | 
34, Evam se amtaraiehim kamehim Aakevaliehim avitinna 
cee. 


34. Thus they (such people) can never overcome carna- 
lity which is fraught with many obstacles and con- 
flicts. 


ANNOTATION 34. Sensuality is always attended by obsta- 
cles, conflicts and absence of satiety. Driven by the desire 
of pleasure, man wants to enjoy sensual indulgence but in 
course of his enjoyment of carnal passions, he faces 
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obstacles like deprivation (of the object of enjoyment), 
death, disease, etc. He craves for the most agreeable and 
unalloyed enjoyment of sensual pleasures, but his efforts 
are thwarted by disagreeable impediments in his way. In- 
Satiability being the characteristic of sensual pleasures, 
they are never satisfying. Consequently,craving for worldly 
delights increases in inverse proportionto their indulgence. 
This makes it impossible to transcend them. 


qy. Het ara Arata srarrcafag gofafar az 
35. Ahege dhamma madaya Ayanappabhiirh supanihie 
care. 


35. Some one (else) who is initiated into the ascetic way 
of life and who has subdued his mind and senses leads 
the ascetic life. 


RG. AISA zs I 
36.  Apaliyamane -dadhe. 
86. Remaining unattached to the worldly pleasures and 


firm! and unshakable (in his belief), (he follows the 
path of Righteousness), 


Re. aes tie aieona, wa TTT AgIAVit | 
37. Savvam gehim parinnaya, esa panae mahimuni. 
37.  Relinquishing fully all (sorts of) attachment and com- 


pletely dedicating oneself (to Righteousness), one 
becomes a ‘maha mun? (a great sage). 


Qe. AeATa Tera at oT ae afer ef water 1” 


38.  Aiacca savvato samgam "na maham atthitti iti ego- 
hamarhsi. 


38, Forswearing all sorts of attachment in their entirety, 
(he should think in terms of) "No one (or nothing) is 
mine; hence I exist all by myself". 


1. Only he who is patient and possessed of a strong phys- 
ique can carry the burden (of ascetic life) through. 
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38. HIATT vey fart qorat aeaet AS Aaa | 


39. Jayamane ettha virate anagare savvao mumde 
riyamte. 


39, Being self-disciplined, he abstains from worldly de- 
sires, renounces. the household life and becomes 
completely shorn” of (all his evils) and has no fixed 
abode. 


vo. S aae ofrafar afaaafa atatateare | 


40. Je acele parivusie samcikkhati omoyariyae. 


40. A muni, who remains naked, practises (the penance 
called) avamaudarya (i.e. attenuation). 


ANNOTATION 40. The terms avamaudarya means atte- 
nuation. It is of two kinds: 


(a) Physical— Attenuation of food and clothing. 
(b) Psychical— Attenuation of passions like anger, etc, 


Possession of clothes may provoke anger. The practice of 
nudism amounts tothe practice of the penance of attenuation 
of passions. 


1. The Sthaninga Sitra enumerates ten kinds of muyda , 
literally one who has his head shaved and figuratively 
one who has stripped off all his evils). 


1, Stripped off Anger, 

2. Stripped off Conceit. 

3. Stripped off Deceit, 

4. Stripped off Avarice,. 

5. Shaven headed — by plucking out hair. 

6. Free from the passion relating to the sense of audi- 

tion, 

.? “I, Free fromthe passion relating tothe sense of vision. 
8. Free from the passion relating to the sense of odour. 
8. Free from the passion relating to the sense of taste, 

10. Free from the passion relating to the sense of touch. 
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v4. 3 wERES a aT a fag aT) 


41. Se akkutthe va hae va lusie va. 


41, Someone may call him names; or beat him up, or 
maim him. 
C2. Thera THA BZAT TTT | 


42. Paliyam pagamthe aduva pagamthe. 


42. Or someone may also abuse him (by reminding him) 
of his (past) deeds, or may abuse him using indecent 
or vituperative language. 


ANNOTATION 42. People from all walks of life used to be 
ordained in the order of the Arhat (Mahavira). Some of 
them who were engaged in mean occupations during their 
household life were mocked at by people (who referred to 
their pre-ascetic vocations) with the derisive remarks such 
as 'O weaver! So, you've become a s@dhu, eh! What on 
earth do you know?"; "Listen ye, woodcutter! Look at 
yourself! Call yourself a s@dhu? What about the heap of 
wood you used to bear on your shoulders only until the 
other day? Tut! Tut!" 


v3. taehe Te-HIale, eft TANT | 


43. Atahehim sadda-phasehim, iti sarmkhae. 


43. Or someone may swear athim (by addressing him) 
with false imputations (such as rascal/rogue) and 
someone may calumniate him of having caused bodily 
harm like maiming the limbs. The muni should (for- 
bear all this) by dispassionate thinking. | 


ANNOTATION 43. Dispassionate thinking here means that 
in the event of revilement, beating or mutilation, a muni 
should think on these lines: 
1. The poor fellow must be influenced by evil spirit. 
2. He must he mad. 


3. That person must be arrogant. 
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4, All this must be due to my own past actions, which 
are now coming to the fore. That is why this igno- 
ramus is calling me names, binding me hand and foot, 
or beating me up. 


5. Let me bear these insults. Only by so doing shall the 
sharp edges of my past actions (misdeeds) be 
whittled down. 


Se. UTA aot afrony, fafrraart qfxeqy | 
44, Egatare annayare abhinnaya, titikkhamane parivvae. 
44, Experiencing (the onset of) one or various kinds (of 


rigours), a muni ought to display forbearance and 
cheerfully follow the ascetic path. 


vy. Fa fed, Ta aie | 

45, Jeyahirf, je ya ahirimani. 

45. (A muni ought to remain unaffected by) rigours of an 
embarassing nature(e.g. rigours of nudity) or other- 
wise (rigours of climate, such as excess of cold 


or heat, etc.) (and happily move along the path of 
asceticism). 


¥q. fazer cea faalfad, ara ara afeazag | 
46. Cicca savvam visottiyam, phase phase samiyadam- 
sane. 


46. Possessed of Spiritual Experience, a muni should not 
let his mind waver. He should react to all sorts of 
external environment with complete equanimity. 


wo. Oe wt ! ofiror gar, & stile srorerererferT | 


47. Ete bho! yagina vutta, je logamsi anagamanadham- 
Minos 
47. In the spiritual field, only he is truly called a nude, 


who does not go back to worldly life, after having 
renounced it for good, 


Se. MONT AAT AEA | 
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48. Anae mamagam dhammam. 

48. The munis who are conversant with the Way of lifel 
have laid down carry out my injunctions (throughout 
their life and observe asceticism). 


ANNOTATION 48. -The commentator has interpreted this 
aphorism in two ways: 


(a) Muni should follow the Way of life in accordance with 
my exhortation (@jfid@), 


(b) Nothing belongs to me except the disciplined Way of 
life, hence let me carry out the instructions of the 
Tirthankara and follow aright this path. 


However, the traditional interpretation which is more 
prevalent is; ''My religion can be practised only if one acts 
according to my commandments." 


We have translated here the word 'Gnde' as 'ajfldya', for 
'maimagam dhamma“*n' is in the accusative case. 


Ve. UA TATA, FE Arora FrarkEa 
49. Esa uttaravade, iha manavanam viythite. 


49. This Golden Principle has been laid down for the 
people of the world. 


ANNOTATIONS 47-49. If, after having accepted the ascetic 
way of life, one goes back to his family life, he is said to 
be an '@gamana dharma'. The reason for going back to 
one's family life is inability to forbear various kinds of ri- 
gours and hardships. A person who withstands enticements 
of sensual pleasure, etc., rigours like being up-braided, 
nudism and. begging alms, does not return to his family 
life. He becomes what is known as "anfigamana dharma." 
Bhagavan Mahavira laid down the principles of non~ 
violence, and forbearance of hardships as the Way of life. 
Only if a person is conversant with it, can he remain com- 
pletely unperturbed by the onset of various hardships; and 
itis only that person who remains. unperturbed by them 
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unto his last breath, can truly lead a life of asceticism. 
The ability to forbear all kinds of hardships and not to re~ 
linquish the ascetic way of life, inspite of them is called the 
"Uttaravada" (i.e. The Golden Principle). 

Yo. TNA F ATTA | 


50. Etthovarae tarn jhosamane, 


50. <A sda@dhaka who abstains from sensual enjoyment 
follows this Golden Principle (Uttarvada,). 


42. MaTfrst tionrra, afraret fatrag | 
51. Ayanijjam parinnaya, pariyaena vigimcai. 
51. After having known the causes leading to the influx of 


karma, he renders them inoperative by the mode of 
(self-discipline i.e. ascetic life). 


42. TeRrfa wrafear arte 


52, Ihamegesim egacariya hoti. 

52. Some s@dhus practise solitary asceticism — i.e. they 
take the vow of a wandering recluse. 

43. aheracgatis Hale FATT TeaATTT | 

53. Tatthiyaraiyarehim kulehim suddhesande savvesaniée. 


53. They (lead an ascetic life), collecting alms from 
various families after carefully and thoroughly ascer- 
taining its propriety. 


ANNOTATION 53. The term 'sarvegana' implies all rules 
of begging food and eating. A recluse ought to observe 
these rules strictly. 


ue. & Agret ofc | 


54. Se mehavi parivvae. 


54. Such awise recluse should keep moving (from vil- 
lage to village). 


RX. Aisa Aza Few 
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55.  Subbhim aduva dubbhim. 


55. (He should eat whatever food he gets-— )be it flavoury, 
or even unsavory, (with the least keenness or resent- 
ment). 


XR. AFA AeT Arar 
56.  Aduva tattha bherava. 


56. Or during the period of sd@dhand in solitariness (a 
muni should never be daunted by) dreadful (sights and 
sounds around him). 


Xs. TTT ATH fReafa 1 
57.  Pand pane kilesamti, 


57. (He should not be panicky) if a beast of prey fatally 
attacks him. 


xs. FB ger fet afearasarte | 
~-fa afa | 
58. Te phase puttho dhiro ahiyasejjasi. 
-—~ Tti bemi. 


58. On confrontation with such untoward circumstances 
(hardships), the courageous muni should patiently 
bear them. 


-—— I say so. 
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SECTION Ill 


agat star Taio Uddeso 


saTeITafcsqlagqa-T 


yen @ gut arart aar gararray frat 
forsaitagar | 


Uvagaranapar iccayadhuta -padam 
59. Eyam khu muni ayanam say& suakkhayadhamme vid- 
hutakappe nijjhosaita. 


The Dhuta of the Abandonment of Clothes 


59. A muni who rightly follows this welHpropounded faith! 


1. The literal meaning of the term suakkhae (skt. su- 
akhyatah) is ''well-propounded." Bhagavan Mahavira 
had propounded the religion of equanimity. It has the 
following characteristics: 


(1) It is nairya@irika~— i.e. itis capable of leading to 
nirvana (i. e.. liberation). 


(2) It is satya (i.e. true), for it adopts the relativist 
(or non~absolutist) approach. 


(3) It is samSuddha (i.e. pure), for it is devoid of 
attachment, aversion and delusion. 


(4) It is pratyutpanna i.e. it is instantaneously cap- 
able of checking the influx of karma-particles and 
exhausting the effects of past actions. 


That is why it is qualified as "su-akhyata." 
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and who leads a life of Dhuta-conduct, abandons (once 
and for all) the use of G@dana' (i.e. clothes), 


qo. Taree aafan, aca ot fargea oted vag—afegnt 
Hat aad orgearta, Ga wTeeatfa, qe arecarfz, 
afacaia, drat, sepfacafa, ateafacarfa, 
afefacarta, orsforearhr | 


60. Je acele parivusie, tassa nam bhikkhussa no evam 
bhavai — parijunne me vatthe vattham jaissaimi, 
suttam jaissami, slirn jaissAmi, sarndhissami, sivis- 
sami, ukkasissami, vokkasissaAmi, parihissimi, 
paunissami. 


60, A muni who abides by the vow of nudity is never 
vexed (by ideas like): 


"This cloth of mine is tattered; I will, therefore, have to 
beg a new one. To mend the torn-cloth, I shall have to ask 
for thread and needle,I shall have to stitch and/or sew it or 
I shall have to stitch or cut it to size(as the case may be). 
I shall have to wear it or wrap myself with it (and so on and 
so forth). " 


G4. HEAT ae Tea sa TAIT ToETAT Gata, Phersrar 
gafa, asa Eafe, dara Kafe | 


61. Aduva tattha parakkamamntam bhujjo acelam tanaphasa 
phusamti, siyaphasa phusamti, teuphasa phusamti, 
darhsamasagaphasa phusamti. 


61. Or practising nudism,he is often oppressed by pricks 
of grass, the severities of heat and cold, and the 
stings of gad-flies and mosquitoes. 


1. The author of the Cuérni has interpreted the word @dana 
in the sense of the trio of Knowledge, Perception and 
Conduct, whereas the commentator has _ interpreted it 
in -the sense of "karma"'or clothes. Contextually , 
however, the meaning "clothes" appears to be more 
appropriate. 
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Gr. TTA Hoge fawrey wre Hfgarata Haet 
62.  Egayare annayare virtuvaruve phase ahiyaseti acele. 


62. The nude monk bears hardships of one or various 
sorts. 


€3. Wad AMTAAT | 
63.  Laghavam agamamane. 


63. He feels lighter in spirit. 


GY. 2a Afra waa | 


64. Tave se abhisamannagae bhavati. 


64. The practice of nudism by a muni facilitates for him 
the observanceof austerities like curtailment of mor 
astic paraphernalia and kaya -kleSa penances. 


Gy. Tea waa Tafed ava afatear aeqat eau 
araaa aafashra4r | 


65. Jaheyarn bhagavata paveditam tameva abhisamecca 
savvato savvattae samattameva samabhijaniya. 


65. The ascetic nudism which has been recommended for 
a muni by Bhagavan Mahavira should be interpreted 
in the same sense in which it is meant and it should 
inspire the muni to practise equanimity thoroughly 
(i.e. no one should be despised). 


ANNOTATION 65. Some munis are more scantily clad than 
the others, i.e. the number of clothes possessed by each 
varies. But this does not give them a feeling of hauteur 
towards their brethren. For they realize that all of them 
are disciples of the Tirthankaras. This difference in dis- 
cipline is due to one's individual physical structure and 
temperament. Nevertheless, a muni who conforms to 
nudism does not underestimate or despise another muni 
who is a_non-nudist. 

The Aytra -cila@ (5/21) records that a muni, accepting 
self-imposed vows with regards to scantiness of clothes, 
should not deem — "These munis labour under false pre- 
sumptions; I do not." On the contrary, he should think in 


292 AYARO 


these terms: "We are all practising self-restraint accord- 
ing to the Instruction of the Tirthankara." 

This, in fact, comprises the observance of "samatva'"' 
(practising equanimity). 


waaay ya-1g 

eg. ca af aerdtot facag gears ararfiy Saarnt 
afaary ota afgartac | 

Sariralaghavadhuta-padam. 


66. Evam tesim mahaviranam ciraraim puvvaim vasani 
riyamananarm daviyanarn pasa ahiydsiyarh. 


The Dhuta of Attenuation of the Body 


66. See! How all these brave and self-disciplined munis 
endured various hardships, having been initiated into 
asceticism during the prime of their life and how 
they adhered all their life to self-restraint. 


9. Aero fear aet wafe, TANT 7 AAAI | 


67. Agayapanpananarn kis& baha bhavamti, payanue ya 
mam Sasonie. : 


67. The muni who most painstakingly acquires profound 
Scriptural Knowledge, (attenuates his body to such an 
extent that) his arms become lean, with very little 
flesh and blood on his body. 


ANNOTATION 67. During the period of scriptural studies, 
a muni undertakes fasting, dieting or eating non~fat-produc- 
ing food. This leads to emaciation of his body indicated 
by his lean and thin arms. On account of eating little or 
decalorised food, little nourishment is produced in the body, 
which in its turn is responsible for under- -production of 


flesh and blood. Consequently, the body gets emaciated, 
Also, because of constant preoccupation with hard studies, 
the body loses weight. Thus austerities — both external 
and internal cause attenuation of the body. 

The author of the cf#rygi has pointed out that all the above 
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aphorisms relating to curtailment of belongings are appli- 
cable also to the attenuation of the body. Accordingly, these 
aphorisms (viz. 63, 64 and 65)can be translated thus: 


63. A muni who is absorbed in the acquisition of 
knowledge and practises austerities is blessed 
with the attenuation of the body. 


64. Attenuation of the body facilitates for him the 
practice of fapai.e. austerity. 


65. Attenuation of the body which has been recom- 
mended for a muni by Bhagavan Mahavira should 
be interpreted in the same sense in which it is 
meant, and it should inspire the muni to prac- 
tise equanimity thoroughly — no one should be 
despised. 


Thus, the mui observing four-months! fast should not 
despise another muni who has observed only one month's 
fast. Similarly, a muni observing fasts on alternate days 
‘should not deride one who takes his meals daily. So also, 
should a mumi who has made a higher study than another 
refrain from despising him. 

A muni who practises equanimity does not despise 
others, 


qs. faedtot gaz, ofeoure | 
68. Vissenim kattu, parinnae. 
68. A muni ought to cut across the chain of raga and 


dvesa (attachment and aversion) through the discern- 
ment (born of equanimity). 


&&. Ua faut get free farfge fer BAT) 
69. Esa tinne mutte virae viyahie tti bemi. 


69. He (who has cut across the chain of attachment and 
aversion is said to have crossed the ocean of mun- 
dane existence), to be emancipated and to have ceased 
(from worldly activities), I say so. 
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aHATA-TS 
oo. fara frre Cad, Pacudifad, aedt ater far farerey ? 
Samjamadhuta -padatn 


70. Virayam bhikkhum riyamtam, ciraratosiyam, arati- 
tattha kim vidharae? 


The Dhuta of Self -discipline 


70. Canthe feeling of boredom dampen the enthusiasm 
of such monk who, having been initiated into ascetic 
life for a long while, and having ceased from the 
enjoyment of sensual pleasures, successively pro- 
gresses in the practice of self-discipline ? 


ANNOTATION 70. Weak, wavering, and wayward are the 
senses of man, and unimaginably far-reaching are the re- 
percussions of Delusion. Bizarre, too, are the conse- 
quences of karma. No wonder, therefore, that even a 
wise soul is led astray by all these. 


9g. AaATT AAET | 
71. Samdhemane samutthie. 


71.  Conjoining (every moment of his life with righteous- 
ness), and constantly engaged in freeing himself from 
passions, (a true muni is never deterred from follow- 
ing his path by any possible apathy to asceticism). 


ANNOTATION 71. Although a s@dhaka endeavours happily 
to observe self-restraint after having renounced sensual 
pleasures, he may, during the period of his sddhani,be- 
come prone to sensuality arising out of stupor and passions 
which keep rearing up their ugly heads from time to time. 
Nevertheless, a conscientious sa@dhaka unifies religion with 
the mainstream of self-realization?. By so doing, he ex- 
periences spiritual ecstasy. 


1. Starting with the development of his conscious judge- 
ment (samyakiva),the s@dhaka voluntarily renounces 


ADVANCED ASCETICISM (pDHUTA) 29° 


od. Era sta aad, TF J ary srafea-qafay | 


72. Jaha se dive asamdine, evara se dhamme ayariya - 
padesie 


72. Just as an island,unthreatened by water, serves (aS a 
place of refuge for the passengers of a ship), so also 
does the Religion (i.e. Way of life),laid down by the 
Tirthankara, serve (as the mainstay for the people of 
this world who are bound for the Journey Beyond). 


ANNOTATION 72. The word "diva" can be interpreted in 
two ways, ‘divipa ‘(island) and 'dipa' (lamp or light or light- 
house). 'Dipa' gives us 'light' and ‘diyipa’ gives 'shelter’ 
or 'refuge'. Each of these two is of two kinds: 


(a) Samndina: In the context of 'island', the word means 
‘the land which gets flooded with water high tide and be- 
comes dry on ebb’. In the context of 'lamp! (or light’), it 
denotes 'the lamp which is liable to be extinguished. ' 


(b) Asamdina: In the context of 'island' the word means 
'the land which does not get flooded with water.' In the 
context of 'lamp' or 'light', the word denotes 'perennial 
sources of light, such as the sun, the moon, various gems, 
etc. 


In the context of religion, 'the Right Knowledge’ (samy- 
aktva) stands for 'an island affording refuge’. 


sensual pleasures and endeavours to find happiness in 
self-discipline. During the period of his sd&@dhand. 
however, passionate instincts and impulses which might 
have been repressed and relegated to the subconscious, 
may continue to terment him in the form of crude urges 
for sensual pleasures, Nevertheless the alert (apra- 
matta) sadhaka.would constantly reinforce the power of 
his reasoning mind and weaken the forces of primal 
urges by systematic practice of meditation. Thus, he 
canalises his aggressive urges into the mainstream of 
self- realization. 
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Samdina Island is equivalent to 'revocable Right Know- 
ledge', whereas 'Asamdina Island' is equivalent to 'irrevo- 
cable righteousness'. Knowledge is the lamp (or light:). 
Scriptural Knowledge is 'light that may get dim or extin- 
guished', while Self-knowledge is "perennial light’. 

The enthusiasm in ascetic practices of a muni who is 
keen in conjoining Righteousness with life is comparable to 
an asamdina island or lamp. 


93. a MARSA sofsarcarr gut Parfaett sfear | 


73. Te anavakarhkhamana anativaemand daiya mehavino 
pamdiya. 
73. Such munis do not crave for worldly pleasures, and 


never take others' lives. By virtue of these qualities, 
they endear themselves to the world (i.e. win re- 
cognition in religious circles), and are called Sages 
illuminated by Knowledge of the Self. 


fanaeya-ad 
ey. Ua Safe araait arqert Ser a fear-t | 
Vinayadhuta -padam 


74, Evam tesim bhagavao anutthane jaha se diya-poe. 
The Dhuia of Humbleness 


74. Just as the young ones of birds (act in accordance 
with the instructions of their parents), so should the 
young disciples abide by the instructions of their 
learned teachers (who are like islands for refuge). 


ANNOTATION 74. When the young of a bird is still in the 
egg and even after being hatched, it keeps getting susten- 
ance from the warmth of parent's feathers. It is fed and 
taught by its parents, until it learns to fly, when it leaves 
them and is on its own. 

The behaviour of a newly initiated muni has been com- 
pared to the behavioural patterns of the young ones of birds. 


ADVANCED ASCETICISM (DHUTA) 297 


A young disciple remains under the care of his iguru, until 
he gains full knowledge and maturity and is able to lead, on 
his own, a life of solitary asceticism. 


ox. wal & facet fear a cath a aopgedor area | 
—fa afr i 


75. Evam te sissa diya ya rao ya anupuvvena vaiya. 
—-Tti bemi. 


75. Thus, progressively trained, day and night, a dis- 
ciple (becomes ultimately competent to attain the 
Self). 


~~ I say so. 
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SECTION IV 


Z | 
agent SEG Cauttho Uddeso 


TrTaafteqagqa-w 
0%. Ua F faeat fear a wreaita, anger seat aig AgI- 


artg rors 
Goravapariccayadhuta -padam 


76. Evam te sissa diya ya vdo ya, ayupuvvena vaiya tehim 
mah&virehirh pannanamamitehim. 


The Dhuta of Abandonment of Conceit 


76, (Like the progressive development of the young of 
birds) is the successive progress, day and night, of 
the disciples duly trained by painstaking and wise 


gurus. 


wo. Afafar tnnqaaen fevat saan Grefad aarfaafa | 


77.  Tesimtie pannanamuvalabbha hicca uvasamam pharu- 
siyam samadiyazhti. 


a2 
oo] 


'7, Despite having gained the Scriptural Knowledge and 
having learnt the practice of tranquillity from their 
preceptors, some disciples (conceited with knowledge) 
behave rudely i.e. show disrespect for their 
teachers' speech and style. , 


on. aferet awacia ara ‘a om’ fe aera | 


78. Vasitta barnbhaceramsi anar 'tarn no! tti mannamana. 
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78. Despite leading a life of self-restraint in the care of 
teachers, (they reject) the injunctions (of their pre- 
ceptors) (on the excuse that) they are not the injunc- 
tions (of the Tirthankara). 


we. Tee g Tea frase ance aitfaeart vt 
frre A— 
adadar fesse, Stats Frat aera | 
aarignrarantade, aca weed waft 


79.  Agghayarn tu soccd nisamma samanunna jivissamo 
ege nikkhamma te — . ie = 


Asambhavamta vidajjhamana,kamehim giddha ajjhova - 
‘vanna . 


Samahimaghayamajhosayamta, sattharameva pharu- 
| sam vadamti. 
79. Some disciples, having heard and understood the 
sermons, and having taken up the vow that they would 
lead a life of the highest form of self-discipline, are 
not true to their pledge. Consumed by the fire of 
passion (kas@yda), infatuated with sensual delights, 
and stung by the avidity (for grandeur, delicacies, 
and prosperity), they do not adhere to the samadhi 
(i.e. subduing senses and the mind) laid down by the 
_ Tirthankara, (This is not all). They even flout the 
authority of the Sast4 (i.e. the Tirthankara), (if the 
Preceptor tries to convince them on something by 
quoting Him). 


So, ATA SATA, FATT TAATT | ARTA TATA | 
80. Silamamta uvasamta, samkhae riyamana, Asild anu- 

| vayamana. 
80. They vilify even the noble who have subdued their 


passions and are wisely painstaking in the observance 
of self-discipline. as ignoble. 


oe. fafaar dace areas 
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81. Bitiya mamdassa balayd,. 
81, These stupid ones, thereby, compound their folly. 


sy. Praga at asrareaarenerafa | reragr <atr- 
afer | 


82, Niyattamand vege ayara-goyaramaikkhamti nanabha- 
tthd darhsana lisino. ; 
82. (It is a wonder how) such people, vitiated by perver- 


sion of knowledge, defilement of creed and deviation 
from self-discipline, expound (their own) ethics. 


“ANNOTATION 82. A s@dhaka who is perverted in know- 
ledge and faith, arrogantly lauds his own conduct to the 
skies. Disregarding the true touchstone of non-violence 
and self-denial, he recognises only expediency as touch- 
stone of his conduct. 


63. TAT UT sifad facrfoorafe | 
83. Namamana ege jivitarn vipparinamerhti. . 


83. Although dedicated to (the Tirthankara's Instruction 
and the Gcdrya's discipline) some munis ruin their 
life (due to overwhelming force of delusion). 


SY. TET Ah foraceia, Hirata wre | 
84. Puttha vege niyattamti, jiviyasseva karana. 


84. Succumbing (to hardships), some s@dhakas abandon 
aBceticism in favour of living only a life (of plea- 
sures). 


oy, formate fa af giaada waft 


85. Nikkhamtath pi tesith dunnikkhamtam bhavati. 


85. The renunciation of those munis (who retraced their 
steps) is rendered vitiated. 


Og. BTe-wa ferent gx ATT, GH-get Hiker Tea AT | 


86. Bala - vayanijja hu te nara, buno ~puno jatim paka - 
bpemti. 
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86, They are open to censure even by the laymen. (On 
account of their attachment to sensuality), they are 
born again and again. 


ce. He AAA faAATM, atetat faseTa | 
87. Ahe sambhavamta viddadyamana ahamamsi viukkase. 
87. In spite of their being on a lower rung (of knowledge), 


they consider themselves to be learned, and project 
their ego. 


aq. sareiet wea aafer | 
88. Udasine pharusam vadamii. 
88. They speak harshly unto even those who have turned 


(so) neutral to the sense of praise or censure (that 
they have attained total self-effacement). 


Se. Tra TTY gar wit Tae | 


89. Paliyam pagamthe_ aduva pagamthe atahehim. 


89. They taunt these neutral munis for their Past actions 
(of their pre-ascetic period), or use indecent langu- 
age for them, and speak harshly unto them with false 
accusations. 


Ro. & Aerat arfrsar are | 
90. Tam mehavi janijja dhammam. 
90. (It is only an unrighteous person who behaves in this 


way). That is why it is imnerative that a conscien- 
tious s@dhaka should know Righteousness. 


Q4. Heragl Gia WT ae, AAZL, ATTA, TAT, 
aaa, srt ats ATA, Ae ary sated, 
TACT T ATT | 


91. Ahammatthi tumarmsi nama bale, @rarhbhatthi, anu- 
vayamane, hanamane, ghayam&ne, hanao yavi Saman- 
ujanamane, ghore dhamme udivie, uvehai nam anag- 
nae. 
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91. (The preceptor admonishes an unrighteous sa@dhaka 
thus:) 'You like unrighteousness. You are an igno- 
ramus. You not only indulge yourself in sinful acts, 
but also support (others who do so). You are a killer 
of living beings, you make others to do so, and 
approve of others doing so. Bhagavan Mahavira has 

_expounded the Austere Way (of cessation from all in- 
fluxes of karma). But you are neglecting it by trans~ 
gressing His Instruction." 


8. a faaont fare frarfas fe afr 

92. Esa visanne vitadde viyahite tti bemi. 

92. One (who neglects the Austere Path) is called 'Vis- 
anna' '(i.e. embogged by sensual pleasures) and 
'Vitarka’ (i.e. a killer of beings). — I say so. 


93. ‘Kimanena bho! janena karissami'tti mannamana- 
evam pege vaitta, 
Mataram pitaram hicca, natao ya pariggaham. 
Viraya mand samutthae, avihimsa suvvaya damia, 

93. (Addressing themselves) the s@dhakas say, "O my 
Soul! What have I to do withthese relatives of mine?" 
Thus contemplating, they boldly rcnounce their 
parents, their kith and kin and all their worldly pos- 
sessions. They thus become abstainers from vio- 
lence, observers of perfect asceticism, and subjuga- 
tors of the senses. 


ay. aah ace drat seqee qfsaqrare | 

94, Ahege passa dine uppaie padivayamane. 

94. (in contrast to these), see those who (lacking courage) 
become wretched and fall from the path of self-dis- 
cipline. 
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RY. TAT HAT HHT TAAT AAT t 

95. Vasatta kayara jana lisaga bhavamti. 

95. Such cowards who are afflicted with sensuality are 
transgressors (of their ascetic pledges). 


aq. wenafa fade crac wag,'a annfasda arafasdia’| 
96. Ahamegesim siloe pavae bhavai, ''se samanavibbha- 
rte samanavibbharnte." 


96. Some munis (who flinch from the course of asceti- 
cism), earn notoriety, thus: "These apostate asce- 
tics! " 


gy. Teed ares aaa, wAATE ATA, 
faxdfg afaxa, efacte sefar | 


97, Pasahege Samannagaehim asamannagae, namamane~ 
him anamamane, viratehim avirate, daviehirn adavie. 


97%. Differentiate between the fallen monks who do not 
observe the ascetic code with fidelity and those who 
do so; who are not dedicated to self-discipline, and 
those who are; who have not ceased from enjoyment 
of sexual pleasures and those who have; and, finally, 
who are not affluent with Right Conduct, and those 
who are. 


ec. afwatear disc Feral fofgaeds aR array war 
THAT | 
—fe ata 
98. Abhisamecca pamdie mehavi nitthiyatthe vire Aga- 
menam saya parakkamejjasi. 
_— Tti bemi. 


98. Having realised (the consequences of deviation from 
ascetisim), a learned, wise and courageous mimi 
blessed with the accomplishment (of the practice of 
self-restraint) should exert himself in cune: with the 
(purport of) Scriptural Exhortations. 


— I say so. 
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SECTION V 
5 “ 
cant seat Parcamo Uddeso 


fafararqa-ca 


ae. & frag ar frgatg a, Ag aT ATATTE AT, ATTY aT 
ATLA AT, WMATA AT WUIAAA AT, FATZAT TT 
| ant wafer, agat— 
wrear Gata a Gra, gear aretigara | 


Titikkhadhuta -padam 


99. Se gihesu va giharntaresu va, gamesu va gamamta- 
resu va, nagaresu va, nagaramtaresu va, janavaesu 
va janavayamtaresu va, samtegaiya jana lisaga bha- 
vamti, aduva — 


phasa phusamti te phase, puttho virohiyasae. 
The Dhuta of Forbearance 


99, (Moving along)from house to house, village to village, 
town to town, or county to county,(or practising sus- 
pension of all voluntary physical activities), a muni 
encounters man-made hardships, both agreeable 
and disagreeable, or natural hardships, (such as 
excesses of heat and cold, or stings of gadflies and 
mosquitoes, etc.) Assailed (by them) the undaunted 
muni should forbear them. 


arate taya-ag 
Qoo. ate afaaday t 
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Dhammovadesadhuta -padam 


100. Oe samiyadamsane. 


The Dhuta of Sermons 


100. An unbiased muni commanding Right Perception (or 
Spiritual Experience) (should expatiate upon religion). 


Vo. TH HT STAT Gat Tt aha velo, ares 
fase fine aaah 
101. Dayam logassa janitta painam padinam d&hinarn udi- 
nam, aikkhe vibhae kitte veyavi. 
101. Keeping in mind compassion to all the living beings 
of the world in all directions — East, West, South, 
North, a. muni who has mastered the Scriptures should 


expound (Religion), expatiate upon its various facets 
and laud (iis beneficial outcome), 


qor.& sfc ar amferg at qeqaumg wav—afa, 
facta, saan, freart, atafad, asafad, aefaa, 
arated, xorg hae | 
102, Se utthiesuva aputthiesu va sussuSamanesu pavedae — 
samtim, viratim, uvasamamh, nivvanarn, soyaviyam, 
ajjaviyam, maddaviyam, laghaviyarh, anaivattiyam. 


102. To all those who aredesirous of hearing the sermons, 
albeit they may or may not be prepared to put them 
into practice in their life, a muni should expatiate 
upon the following: Tranquillity, cessation from de-~ 
sire, pacification of passions, peace (nirvana), 
freedom from avarice (Sauca), straightforwardness, 
gentleness, curtailment (of possessions) and non- 
violence. 


qoa. weate ToT aeafa aro aaafa Arar aaa art 
amare fae TATETATTT | 
103, Savvesirn papdnarh savvesim bhiyanam savvesim ji- 
vanarn Savvesim sattanarn anuvii bhikkhi dhamma- 
maikkhejja. 
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103. A monk should discerningly expound the principles of 
religion to all living and sentient beings. 


qov. IAS Pree TPAATERAATI— Oy ATT ATATUSaT, 
UT TE AAMTSAT, TY TVOITS TOTS YATE Sas TATE 
ATATUSST | 
104, Anuvii bhikkhi dhammamiikkhamane — no attanam 
Asaejja,no param asadejja, no ann&irh panadim bhuydim 
jivairm sattaim 4saejja. 


104. A monk discerningly expounding the principles of re- 
ligion should neither be an impediment to himself, 
nor to others; nor to any living and sentient beings. 


qo¥. 8 ANTAL AMAA FASAATIT ITT YaTT 
HAT TAM, HET Ada aadtet, ct a wag ace 
Raga | 
105. Se anasadae anasadamane vujjham&nanarn panaparh 
bhuyapam jivanarh sattanath, jahi_se dive asamdine, 
evam se bhavai saranam mahaimuni. 
105. A great sage who does not cause obstruction of any 
kind to othersl, and who does not (deliver such re- 
ligious discourses) which may become the cause of 
violence to living beings and may become the source 
of obtaining his own livlihood, is a great refuge, like 


1. The author of the Cirni has explained the word "andsa- 
damane", thus: 'A muni should not propound a religion 
which causes harm to any kind of beings, living or sen- 
tient.' The alternate translation suggested by the author 
of the Ciirvyi has been adopted in our translation above: 


"Anasatamfnotti taha na kaheti jah panabhiiyajivasatta- 
nath 4sayané bhavati,appam va,ahava dhammam kahemto 
ya kimci &sadae annam va panam va, jarh bhanitam — 
tadattha na kaheti. 


The author of the Vrtti translates it thus- "not causing 
harm to anyone through the instrumentality of another." 
_ (Parairanagatayan). 
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an island, unaffected by water for the (marooned 
passengers of a ship), for all living beings who are 
being carried away by the currents (of births and 
deaths). 


ANNOTATION 100-105. A religious preacher must possess 
certain qualifications tested on the touchstone of truth and 
non-violence. In the above paragraphs, the following five 
qualifications have been given: 


(a) Freedom from bias. 

(b) Right Perception. 

(c) Friendliness with all living-beings. 
(d) Mastery of Scriptural Knowledge. 
(e) Not causing hindrance to others, 


According to the Nagarjuna's redaction of the Scriptures, 
only that muni is competent to expound religious doctrines 
in public who is widely learned and an erudite scholar of 
the Agamas, is adept in logic and illustration, able to dis- 
course and sermonize, and understands the proprieties of 
time, place and audience. In this context, attention is 
drawn to the aphorism 2/177 (viz. Ke yam purise kam ca 
naye). Preaching for the sake of earning one's livelihood 
is forbidden. 


waTAaTeaTAya-Ts 
qog. ta & sigue fear, aire war aa, afer 
afrean | . 

Kasayapariccayadhuta -padam 

106. Evam se utthie thiyappa, anihe acale cale, abahilesse 
pariveae. 

The Dhuia of Freedom from Passions 

106. A muni who has thus risen up for the practice of 
self-discipline, who is absolutely tranquil and staid, 
who does not hold himself back from the fullest exer- 


tion, who remains unvacillated (by rigours and hard- 
ships), who is engaged in giving a vigorous shake-up 
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to the karma and who keeps his instincts attuned 
with self-discipline, should blissfully lead a well- 
balanced ascetic life (unobstructed by any impedi- 
ments coming in his way). 


qo. Hara Fact ae, fefzod afc foreqs | 
107. Samkhéya pesalam dhammam, ditthimam parinivyude. 


107. After having known this magnificent Way of life, a 
muni of insight should extinguish (the fire of his sen- 
Suality and passions). 


qos. THAT aT fT TTAS 
108. Tamha samgam ti pasaha. 


108. Therefore (i.e. for the extinction of sensuality and 
passions), perceive Attachment. 


ANNOTATION 108. The term samga can have three mean- 
ings — attachment, sensations like sound, etc., and im- 
pediments. 

Attachment can be forsworn by perceiving it. One who 
does not perceive it, cannot forswear it. In the method of 
sadhana laid down by Bhagavan Mahavira, knowledge and 
perception amount to watchfulness or alertness. Therefore, 
it constitutes an important method of forswearing attach- 
ment. The stronger the Knowledge and Perception, the 
weaker the effects of karma. On the weakening of the 
effects of karma, attachment is extinguished by itself, 


qo. wale wfege ocr, faaoo raha ferat | 
109. Gamthehim gadhiydé nara, visanna kamavippiya. 


109. For persons attached to worldly possessions and 
luxuries, and bogged down (in sensual pleasures), 
sensuality becomes a serious impediment!, 


Vo. Ter Tern wT eheaaasar | 


110. Tamha luhio no parivittasejja. 


1. Vippiya — Vigghatatti (vighnata) vippitatti egattha — 
Cini, p. 242, i 
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110. Therefore, a muni should not be weary of self-dis- 
cipline. 


999. Sfear arta aera aerate gofconrar wafer, Shara 

afamt ont offacdia, & fat ate a ATT A Aa 
ata Fr | 

111. Jassime arambha savvato savvattae suparinnaya bha- 
vainti, jesime lusino no parivittasarmti, se vamta ko- 
harm ca manarn ca Maya ca lobham ca. 

111. A muni who completely forswears all those proclivi- 
ties for violence from which violent people do not 
refrain, eschews all passions like anger, pride, de- 
ceit and avarice, (and thus breaks the fetters of de- 
lusion). 


492. Ua gee faariza fe afr | 
112, Esa tutte viyahite tti bemi. 


112. Such a person (who snaps the shackles of kasaya) is 
called a 'breaker' (frotaka). I say so. 7 


4493. wraee fastare, va dareata faarfzc | 
a gomaa gi, afe grat qGamaazt, 
HAAN HASH BIS, ATT TATAT | 
—fea afar 


113. Kdyassa viovae, esa samgamasise viyahie 


Se hu paramgame muni, avi hammamane phalagava - 
yatthi, kalovanite kamkhejja kalam, java sarirabheu. 


— Tti bemi. 


113. (Voluntary and brave) abandonment of the body when 
Death arrives is like fighting on the front line of a 
battle. Only that muni (who is not vanquished in this 
battle. ) fulfils his mission. 


Just as he, on encountering various kinds of hard- 
ships, does not get perturbed by them, so also should 
he not feel perturbed (on encountering Death), by 
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virtue of the fact that he has his body attenuated and 
his passion well-curtailed through vigorous external 
and internal austerities, like (the two sides of) a beam 
well-chiselled and evened out. When Death is immi- 
nent, he should allow it to take its own time (rather 
than wish it immediately), until at last the soul is 
separated from the body. 


— I say so. 


ANNOTATION 113. Death is really a battle. One who comes 
out victorious in the battle is blessed with splendor, where- 
as one who is vanquished is deprived of it. Similarly, a 
sadhaka, engaged in the battle with Death, attains the pin- 
nacle of sadhand, if he boldly remains unattached. On the 
contrary, if he gets defeated in the battle (i.e. if the fear 
and anticipation of Death haunts him), he deviates from the 
path of self-discipline. 


Hence, the author of the Agama has laid down that one 
should not lose his wits, on encountering the Death. But. 
for this, one has to be prepared beforehand; one cannot hope 
to escape Delusion at the eleventh hour. This preparation 
consists of attenuation of body and passions. Cf. Sitra- 
krtdnga Sutra, 1/7/30. 


CHAPTER VIII 


EMANCIPATION 


HEH AsAAT 


faniaat 


ATTHAMAM AJJHAYANAM 
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SECTION I 


UsHl seat Padhamo Udeso 


AAO FIA TA-Ta 


q. & afa_aanegl ar aaATTE aT sae aT ITO aT 
aed at aad araed at afes ar Hae TITAS 
aT atarasar, wr fraasar, ot asa Farafsa—- 
areranTt §= fet af) 


ATTHAMAM AJJHAYANAM 
vIMOKKHO 


Asamanunnavimokkha -padam 


1. Se bemi _ samanugyassa? va a asamapunpassa va asaq 
nam va panam vA khaimam va saimam va vattham va 
pagiggaham va kafnbalam va payapurhchanam va no 
paejja, no nimamtejja, no kujja veyavadiyam — param 
Sdhayam&ne tti bemi. 


_ Avoiding Heretics 
1. I Say: 


A bhiksu should neither offer. food, drink, delicacies 
and savoury stuff, clothes, utensils, blankets, and brooms 
to a co-religfonist (apostate) and/or a heretic monk nor 
invite them to accept these, nor give them any service, but 
in doing so, he should always be polite, I say sO. 


1, Before this, “se bhikkhu" is to be understood. 
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ANNOTATION 1. A sananuifia is a monk whose faith, at- 
tire, deportment etc. can be approved of, and an @samanu- 
jna is just the reverse of a samanujna. For a Jaina muni, 
another Jaina muni is samanujna, while a heretic muni is 
asamanujiia. According to the religious code of conduct 
prescribed for a muni, he is allowed to exchange food, 
drink, etc. with only a s@dharmika muni (i.e. one belong- 
ing to the same faith). But a sadharmika may also be an 
apostate. A muni can neither give him nor accept from 
him anything. Therefore two adjectives have been used for 
stidhar mika: 


a) Sambhogika, and 
b) Samanujna 


— (Nisihaijj ha yanam, 2/44). 


The s@mbhogika is one with whom the exchange of things 
is permissible in accordance with the code of conduct. The 
samanujna is one with the same deportments. 


The Niditha (15/76-77) prescribes expiation for giving 
food, drink, clothes etc. to a heretic monk, a householder 
or an apostate, 


2 Ft AT ATTA _ HIT aT IT aT TE aT ATEN AT 
aay at afemg at sae aT Tate ar afwa wy 
afaa, vfaa mn afsa, ca fase fasare fave aed 
RAAT CAAT THAT, TASeT aT, fA IST aT, HSA 
aaqratsa Tt arent = fer afar 
2. Dhuvam ceyam janejja — asanam va panam | va adeie 
mam va saimam va vattharh vif padiggaham va kamba- 
lam va payapumchanam va labhiya no labhiya, bhum- 
jiya no bhuznjiya, pamthamn viutta viukamma vibhat- 
tarh dhammam jhosemane samemane palemane, paejja 


va, nimarntejja va, kujja veyavadiyarn — param ana- 
dhayamane tti bemi. 


2. (An asamanujna (a heretic) monk may say to a muni): 
"You should know that food, drink, delicacies and 
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savoury stuff, clothes, utensils, blankets, and brooms 
{are available in our monastery every day). You may 
visit our monastery (to get these if you like). You 
might have obtained your aims or not, and you might 
have had your meals or not, and you may take any 
path — straight or winding, (you would be welcome 
there). You may continue to observe the rules of 
conduct prescribed by your own faith." If, after 
accepting this invitation, a muni happened to go there, 
and was offered a meal or was invited for a meal or 
was offered any service, he should decline and 
should not give the least attention to it. I Say so. 


MAFATATL-TT 
3. avai arareatat oy afrda vata, J ae areedt 


HATA STATA, ATTAT MT, SAT ATT CAAT | 


Asammayara ~padam 


3. 


- re i : bd : 
Ihamegesim ayara-goyare no sunisamte bhavati, te 
iha ararhbhatthi anuvayamana hanamana& ghayamana, 

— . *e -— = ae ” ° 4 
hanato yavi samanujanamana. 
. ¢ 


Improper Conduct 


3. There are some monks who are not well-instructed in 
the discipline of right conduct. They indulge in vio- 
lence (connected with preparation) and endorse such 
actions. Not only do they themselves kill (living 
beings), but they cause others to do so and approve 
of it. 

¥. agar afearaTeTie | 

4, Aduva adinnamaiyamti. 

4, Or they are guilty of adatta (i.e. the mental attitude 


and the act of taking away things or objects belonging 
to other people, including their life). 


ANNOTATION 4. The taking of life of other beings is 
"“adatta". A killer is not only guilty of causing violence to 
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others but also guilty of stealing (i.e. stealing others! life). 
Violence is directly related to one's mental attitude,but as 
living beings do not permit others to take their life, adatta 
also refers to beings which are being killed. (Cf. Ayare., 


1/57). 
4. agar ararant fassifa, + TET 
afer atu, ufer atc, 
qe alu, aaa aT, 
AIRC Ae, TITAT ATT, 
anefea ar genefa a7, 
arate at arate a, 
argfa ar aergfea ar, 
fadifa at, aferatfa at, 
foreefer at, aforeufea at | 
5. Aduva vayao viumjamti, tam jaha — 
Atthi loe, natthi loe, 
Dhuve loe, adhuve loe, 
Saie loe, anaie loe, 
Sapajjavasite loe, apajjavasite loe, 
Sukadetti va, dukkadetti vd, 
Kallanetti va, pavetti va, 
Sahutti va, asdhutti va, 
Siddhiti va, asiddhiti va, 
Niraetti va, aniraetti va. 
5. Or they propound (mutually contradictory absolutistic) 
doctrines such as: 


1) (The Realists maintain that) the universe has an 
objective existence. 


2) (The Idealists maintain that) the universe does 
not really exist. 


3) (The Helio-centrists maintain that) the sun does 
not move, | 


1, Or it may be translated thus — (the Eternalists maintain 
that) the universe is absolutely unchanging. 
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4) (The Geo-centrists maintain that) the sun moves!, 


5) (The Creationists maintain that) the universe has 
a beginning. 


6) (The non-Creationists maintain that) the universe 


is beginningless. 


7) (The Creationists maintain that) the universe has 
an end. 


8) (The non-Creationists maintain that) the universe 
is endless. 


9) (Some philosophers maintain that) "Sukrta" (i.e. 
righteousness) exists. 


10) (Some philosophers maintain that) Dugkyta (i.e. 
unrighteousness) exists. 

11) (Some philosophers maintain that) Kalyana (i.e. 
virtue) exists, 


12) (Some philosophers maintain that) Papa (i.e. 
vice) exists. 


13) (Some philosophers maintain that) Sadhu (i.e. 
ascetic) exists. 


14) (Some philosophers maintain that) As@dhu (i.e. 
non-ascetic) exists. 


15) (Some philosophers maintain that) Nirvana (i. e. 
complete emancipation) exists. 


16) (Some philosophers maintain that) Nirvana does 
not exist. 


17) (Some philosophers maintain that) hell exists. 


1. Or it may be translated thus — (the non-Eternalists 
maintain that) the universe is changing. 


Dt 
> 
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18) (Some philosophers maintain that) hell does not 
exist. 

&. artnet facqfsqout Aram ara qeoTaRT oT | 

6. J aminam vippadivanna mamagam dhammam pannave- 
mana. 

6. Thus while taking for granted mutually contradictory 
dogmas, each one professes and propounds his own 
creed, 


9. Tera AMIS THCATT | 
Ts Etthavi janaha akasmat. 


qT: (A muni should not cultivate intimacy with the abso- 
lutists (or extremists). In the event of philosophical 
discussion with them, he should admonish them 
thus —). 


"Try to realize that these absolutistic doctrines 
of yours are not compatible with rationality — they 
are illogical." 


ANNOTATION 7. Both the doctrines — 'the universeis 
real' and 'the universe is unreal' — exemplify Absolutism. 
Until we accept the concept of reality, we cannot prove that 
of unreality, and vice versa. 

Actually, 'reality' and '‘unreality' are both relative 
terms. They can respectively be comprehended through 
the point of view of substance and that of the transforma~- 
tions of substance. The universe is real with reference to 
substance and unreal with reference to its mutations or 
modifications. 

The 'isms' referred to in the present aphorism are all 
absolutistic in outlook and hence mutually contradictory. 


s. Om Set wt Garay, ot Greer wee wef | 


8. Ever tesim no suakkhae, no supannatte dhamme bha- 
vati. 
8. The creed professed by such a philosopher, (whose 


views are based on Absolutism and hence are far 
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from being rational or logical) is neither rightly en- 
unciated nor rightly expounded. 


faan-ag 

&. 8 wed WIaaT Tafa ATT AAT TTAAT | 

Vivega -padam 

9. Se jaheyam bhagavaya paveditam asupannena janaya 
pasaya. peed i 

Viveka (Wisdom) 

9. (The monk should explain the Doctrine) as it was 
revealed to Bhagavan Mahavira, through his intuition 


and as it was enunciated and expounded by him with 
the help of Knowledge and Spiritual Experience. 


qo. HgaT Tet aaa fet AAA 


10. ‘Aduva gutti vaogoyarassa tti bemi. 


10. (If the muni is not competent enough to explain the 
Doctrine and if the discussion about it is likely to 
result in ill-feelings or animosity), he should with- 
hold his tongue. 


ANNOTATION 10. "Rdgadosakaro vado" — Indulgence in 

polemics often ends in animosity. A muni should, there- 

fore, maintain reticence whenever any such eventuality 

arises. 

94. Beet AEA TTS | 

11. Savvattha sammayam pavam. 

11. Even the use of violence is sanctioned (by all heretic 
schools of thought). 

42. TAs SaTEHEA | 

12. Tameva uvaikamma. 


12. A muni should avoid this (violence) (and lead a life 
based on non-violence). 
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43. Ta ag frat faarfea 1 
13. Esa maham vivege viyahite. 


13. This has been described as the course of high wis- 
dom. 


ANNOTATION 11-13. 'To lead a life of non-violence is a 
wise course of action’ — this is one of the interpretations. 

The Curni and the Commentary have interpreted these 
three aphorisms in a different way, viz. 

If invited by the heretics, a muni should say to 
them: "Your creed allows the use of violence involved 
in cooking or getting something cooked; my creed, on 
the other hand, does not allow me to do so, it would 

be wise on my part to avoid violence. "' 


qv. Me aT BAT CoH ? 
Re a a CoH THAT —aa fast ATETin HEAT 


14. Game va aduv@ ranne ? 
va game neva. ranye dhammamayanaha — paveditam 
mahanena maimaya. 


14, ‘Where should we practise Religion, in the village or 
in the forest?" 


"You. should know that religious practice has 
nothing to do with the village or the forest," the 
wise Mahana (Bhagavan Mahavira) has propounded 
thus. 


ANNOTATION 14. Some sddhakas believed that religion 
could be practised only in a village,whereas others believed 
that it could be practised in the forest. On being questioned 
by a disciple, the preceptor answered that religion is not 
concerned with either the village or the forest, but with the 
soul. It is always through the soul that one practices re- 
ligion. As a matter of fact, religion is nothing but the 
nature or essence of'the soul. We find the same idea ex- 
pressed in a different way by Pijyapada Devanandi in the 
following couplet: 

"Gramo(ajranyamiti dvedha nivaso nat madar Sigaim. 

Dystatmanam nivasastu viviktatmeva niscalag. " 
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(— Samadhisataka, 73) 


— "A Sadzaka who does not know the soul prefers to 
practise religion either in the village or inthe forest, 
but a sdaddhaka who knows the soul always remains 
(fixed in) the pure soul." 


qu. Tat feafer satigar, Sg eA anitar Agee 
agesat | 


15. Jama tinni udahiyd, jesu ime ariya sambhujjhamana 
samutthiyd. 

15. Persons. belonging to three age-groups (can be 
initiated). After being enlightened, the noble ones 


belonging to any one of these three age-groups can 
initiate themselves into ascetic life. 


ANNOTATION 15. Although a man's total life-span of a 
hundred years is divisible into ten different age+groups, the 
three age groups referred to here have been mentioned in 
the context of initiation into ascetic life. The first stage 
extends from the age of 8 years to that of 30 years; the 
second, from 31 years to 60 years; and the third from 61 
years onwards. The parivr@jakas (one of the schools of 
ascetics, who used to move about) did not initiate persons 
below the age of twenty. The people who followed the vedic 
religion used to embrace renunciation in the last stage of 
their life. 

The Buddha did not allow a person below the age of 
twenty to be ordained. (— Vinmaya Pitaka, Bhikhhu Pati- 
mokha, 65). But an adolescent capable of frightening away 
a crow was allowed to become a probationer. (— Vinaya 
Pitaka, Mahavagga, Mahaskandhaka, 1/3/8). 

But according to the Jaina convention, the age of eligi- 
bility for initiation was just after eight years and a quarter. 


4%. & foreqar aratg weatg, aforriorr & faarigat 
16. Je nivvuyd pavehizh kammehim, aniyana te viyahiy4. 
16. Those who have ceased to perpetrate actions like 


violence, etc. are called anidana (free from the bonds 
of attachment and aversion). 
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afgat-q 
gy. see ag fafta fearg, aeadt aeardfa a ot ofeaae 
sate aea-aarey 7 | 
Ahimsa -padam 
17. Uddham aham tiriyam disasu, Savvato savvavamti ca 
nam padiyakkam jivehim kamma-samarambhe nar. 


Ahinisa 


17, Various kinds of acts involving violence or injury to 
living beings are perpetrated in all ways, in all 
directions — upper, lower and lateral. 


ANNOTATION 17. The Buddhist monks did not cook their 
meals themselves, but got them cooked by others. They 
also used to construct monasteries themselves and got 
them constructed by others as well; they used to eat meat 
considering that it was not a sin to do so. 

Some mendicants used to indulge inviolence for the sake 
of the ‘Sashgha (i.e. the religious order), and did not con- 
sider it sinful. 

Some mendicants did not do violence to vegetable life. 


Some mendicants did not accept food especially pre- 
pared for them, but drank animate water. 

Some others, however, drank animate water, but did 
not bathe in it. 

The present aphorism refers to these conventions. 


gs. a fons Agrat sa ag wafe aris es aurea, 
waif wate safe ee aariwaear, aque watz 
arate es aartda fa eases | 
18. Tam par inna ya mehavi- neva “sayam etehirmn kaehirh 
. darhdarh samaramhbhejja, nevannehim etehirn kdehim 


darhdarh samararhbhavejja, névanne etehim kZehim 
dathdarh sam4rambhamte vi sSamanujanejja. 


18. Having discernfully renounced actions involving vio- 
lence, the wise sadhaka should not do violence even 
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to the subtle living-beings. And he should also not 
cause others to do so nor should he approve of such 
actions. 


qe. Favey vate arele ee aardvifer, Aha fa ae aeaTAT I 
19. Jevanne etehim kaehim darhdam samarampbhamrnti, 


tesirh pi vayam lajjamo. 


19. We pity those mendicants who do violence to the 
subtle living beings. 


zo.d afronra Agra ar ze, aot ar es, of eet as 
TATCASTTT | 
—fe afr 


20, Tam parinnaya mehiivi tam va darhdam, anpam va 
daridam, no damdabhi darhdam samarambhejjasi. 


— Tti bemi. 


20. Having discerningly relinquished actions involving 
violence, the wise sadhaka,out of fear of causing vio- 
lenceyabstains from inflicting any kind of injury, as 
menticned before or otherwise. 


— I say so. 
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SECTION II 


att seat Bio Uddeso 


ATA Ta a- fares 

29. & frag Teaease a, Faedoor a7, forerese a, Faget 
at, garife at, qeararefa ar, frfagefa at, erage 
at, Sarcraacifa ar, gecarat ate Fa fagearet & Prag 
saa iag mead gaara aa! ag wy TT 
AIT AAT AT WMT AT AEH at AEt aT acd aT 
afemg at ead at Tage at amg yas slag 
Aare Tae Tafera ale TST aeepsy afta 
afags aeze Aafa, arreg ar aafeanfx, & aa 
aae arsaat sat ! 


Anacaraniya -vimokkha -padam 


21. Se bhikkhu parakkamejja va, citthejja va, nisiejja va, 
tuyattejja va, susanarfisi va, sunnagararhsi va, giri- 
guhamsi va, rukkhamiulamsi va, kumbharayatanarisi 
va, hurattha va kahim ci _viharamanam tam bhikkhum 
uvasarthkamittu gahavati buya = “Ausarnto samanat 
aham khalu tava atthae asanamn va panam va khaimam 
va saimam va vattham va ‘padiggaham ya karhbalam 
va payapurhchanam va panaim bhuyaim jivaim sattaim 
Samarabbha samuddissa kiyam pamiccam acchejjarh 
anisattham abhihadam ahattu cetemi, avaSaham va 
samussinomi, se phurhjaha vaSaha ausamto samana! 


Avo iding the Forbidden 


21. A monk may be in any one of the following states: he 
may be on his way to somewhere or he may be stand- 
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RR- 


22. 


22. 


ing, sitting, or lying in a cemetary, or in a deserted 
house, or in a mountain-cave,or under a tree, or in a 
potter's lodge, or he may be rambling about a village. 
(While he may be in any of these states), a house- 
holder may corre to him and say, "I am going te pre- 
pare: food, drink delicacies or savoury stuff, or 
clothes, bowls, blankets, or brooms, which involves 
violence to living keings, etc. or I am going to pur- 
chase or borrow or forcibly snatch them from others 
or am going to offer them to you without the permis- 
sion of my partner, or I am going to bring them here 
for you. I am going to construct a house to accom- 
modate you. O venerable sir! would you please 
accept these and come to live in the 'said house'?" 


fueg a merafa and aad ofsarera—aredat 
med ! wre 3 aaa aeifa, wt ag a aa 
afearnfa, Tt TA AR AAI HAT AT IMT AT ATTA AT 
aren at aeet aT fees aT Hae AT TALS aT TTT 
arg slang ears aarTeew aafeca ala TASS a SaT 
afvaes afaed areee Aue, araad at agfeenfa, 
& fat areal mreract | vara aaTTT | 


Bhikkhu tam gahavatim SamanaSarh savayasam jpadi- 
yaikkhe — ausamto gahavati! no khalu te vayanam ad- 
hami, no khalu te wvayanam parijanami, jo tumam 
mama atthBe asSanam va panam va khdimam va sai- 
mam v#, vattham | va pa iggaham va, karhbalarn va 
payapurhchanarh va panaim bhuydim jivaim sattaim 
samarabbha "samuddissa kiyarh pamiccam acchejjam 
anisattharn abhihadam ‘ahattu ceesi, avasaham va 
samussinasi se virato Zuso gahavati! eyassa akar- 
anae. 


Declining his ofier, the monk should say to the honest 
and truthful householder, "Sir, I can neither accept 
nor approve of your offer. You would prepare focd, 
drinks, delicacies, or savoury stuff, or clothes, 
bowls, blankets or brooms, by killing living beings 
etc., Or you would buy, borrew or snatch them for 
me, or you would offer them to me without the per- 
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mission of your partner, or would bring them here 
for me. You would construct a house purposively for 
me. But sir! I should abstain from accepting these. 
For me (a Jaina monk) these are taboo. (I regret I 
cannot accept them at all)."’ 


22. a fare ceapase a7, Predea ar, frtesst ar, gags 
at, qarifa at, gearrrefa ar, frfeyefa ar, erage 
at, Barwaavifa at, gear at alates fagcart gf frre 
sadatad aeradl areas Fee wat ar aT aT 
rah at aren at act arated at Haat at raat 
aT AINE Yas SHAT BATS saree agfera aT 
qifasd axes aftyes afes ateee, Ace, aaa 
at aafeqnifa, & free ofcaras | 


23. 


23. 


Se bhikkhi parakkamejja va, citthejja va, pisiejja va, 
tuyattejja va, susanamsi va, sunnagararhsi va, giri- 
guhainsi va, rukkhamilamsi va, kuribharayatanarhsi 
va, hurattha va kahimei viharamanam tam bhikkhum 
uvasamkamittu gahavati ayagayae pehae asanam va 
panamh va khaimarhn va saimarm va, vattham vai padig- 
gaham va_ karhbalarh va payapurhchanarh va panaim 
bhuyaim jivairh sattaim samarabbha samuddissa ki- 
yam pamiccam acchejjam anisattharn abhihadarn 
ahattu ceei, avasaham va samussinati, tarh bhikkhurh 
parighaseurh. 


A monk may be in any one of the following states: he 
may be on his way to somewhere or he may be stand- 
ing, sitting, or lying, in a cemetary, or in a deserted 
house, or in a mountain-cave, or under a tree, orina 
potter's lodge, or he may be rambling about a village. 
Now, a householder approaches the mendicant to 
offer food, drinks, dainities or savoury stuff, clothes, 
bowls, blankets or brooms, involving violence te 
living-beings etc. or having bought, borrowed or 


-even Snatched them for him; or is offering them to 


him without seeking permission of his partner, or 
has brought them there for him, or has constructed 
a house purposively to accommodate him, deliberately 
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concealing the truth that he does this for feeding and 
accommodating the monk. 


Ww. te fara ATTA _agarAEATE, TATT AN, swe fe 


24, 


24, 


at sfae Meat ea ay alas AA ATT aT aT gry 
at aman at aren at ace ar ofsarg ar saa aT aTa- 
{Su FT GME YAS Ware ade Arey aafecq 
aa fad ata afraed feed ateez Fux, 
aaa at agfeanta, t a free ofetere apart 
arMrasat amare fe ah | 


Tam ca »bhikkhu janejja_ ~ sahaSammaiyae, paravaga-~ 
ranenam annesim va arhtie socca ayam khalu gahavai 
mama atthRe asanam va panam va khaimam va saimam 
va vattham va padiggahain va kathbalam va paya~ 
purnchanarh va panaim bhiiyaim jivaim sattaim sama~ 
rabbha samuddissa kiyam pamiccam acchejjarn ani- 
s ittham abhihadarn ahattu ceei, avasaham va Samus 
sinSti, tarh ca bhikkha. ‘padilehae ‘agametta anavejja 
anasevanae tti bemi. 


Now, if the monk comes to know, either through his 
own intelligence or through a person possessed of 
transcendental knowledge or by hearing from some- 
one else, that the householder has prepared food, 
drink, delicacies, savoury articles, clothes, bowls, 
blankets or brooms, by killing living beings, etc. for 
him; or has bought, borrowed or even snatched them 
for him, is offering them without the permission of 
his partner, or has brought them there from his 
house for him, or has constructed a house to accom- 
modate him, he should tell him (the householder) 
frankly but politely, bearing in mind the injunctions 
of the Agamas (the scriptures), "I regret I cannot 
accept such (food etc. or accommodation). '' I say so. 


ay. free Tae GET aT GET aT aH eaEeT var Hef 


a gat! ang, aug, feeg, Tee, TIE, sere, fare, 
USaTHTeE, facqegag’—a He st gar arfgara 
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Bhikkhum ca khalu puttha va aputtha vaje ime @hacca 
gamtha phusarhti — "se harhta! hanaha, khapaha, 
chimdaha, dahaha, pacaha, Glurnpaha, vilumpaha ’ 
sahasakareha, vipparamusaha'"'™ te phase dhiro puftho 
ahiyasae. 


(Some people prepare some food, drink, etc. fora 
monk) with or without consulting him. (The monk 
declines). They (get annoyed with him and) tie him 
hand and foot with a rope. Addressing their servants 
they say, "(Go), and give him a good thrashing, 
(because that rascal of a monk has had so much of 
my money squandered away), tear him to pieces, 
mutilate him, burn him with acids, brand him with 
fire-brand, tear his body with nails, behead him (or 
get him trodden under the foot of an elephant), torture 
him in various ways." On being tortured, a patient 
muni should forbear it with fortitude. 


RE. AFA ATANTATATAT ERA, Afra oy aorferae | TSIM 
ard Were ATT | 


26. 


26. 


Aduva @ydra - goyaramiikkhe, takkiya ya mayelisam. 
Anupuvvena sammam. padilehae ayagutte. 


(If the self-controlled muni found the householder and 
his attendants intelligent enough to understand the 
scriptural injunctions), he should explain to them, in 
due order and with due deliberation, his own code of 
conduct, not prescribed elsewhere. 


Wo. AZAT TAT TATTLE | 


27. 
27. 


Aduva guttl vaogoyarassa. 


However (if they are not intelligent enough), he should 
observe silence. 


qe. Fale Carafes are ga |R gat aT TTT 
at Sea aT aan at ace at cfs ar aac at qy- 
Ger ar at cee, at Pride, a geo Farr fear— 
Tasaart = =6fe afr 
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28.  Buddhehirh yam paveditam — se Samanunne asamanu~ 
nnassa aSanam va panath ' va khdimam va sdimam va 
vatthath va ‘padiggaharh va karhbalam va payapurmcha-~ 
nam va no paejja, no nimamtejja, no kujja veyavadi- 
yam — param adhayamane, tti bemi. 


28. The enlightened preceptors have said: 


A samanujna muni should not give food, drink, 
delicacies and savoury food stuff, clothes, utensils, 
blankets, and brocms to a heretic monk; nor should 
he invite him to take these things, nor render him any 
service; however,he should always be very polite to 
him. I Say so. 


QE. AFAATATN, TATA TT HAT AAT SHOT VT 
HA AT AW AT AEA ar aren aT act ar ofewes ar 
Had aT ated aT reser, forts gee aarafed— 
Tt ATSTHATT | 

—fa afar 


29. Dhammamayanaha, paveiyamh mahanena matimaya — 
samanunje Samanunnassa aS8anarn va panarn va khai- 
mam va saimam Va i Vattharh_ va padiggaham va kam- 
balam va payapurhchanam va paejja, nimarhtejja kujja 
veyavadiyam — param adhayamane. 


-~ Tti bemi. 


29. Know well the Right Path shown by the wise M&hana 
(Bhagavan Mahavira): 


A samanujfia muni should give food, drinks, 
dainties, and savoury food stuff, clothes, bowls, 
blankets, and brooms to another samanujha muni; 
and invite him to take these things, and render him 
service, and he should always be polite to him. 


— I say so. 
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SECTION III 


agar sear Taio Uddeso 


qeqyal-T 
qo. Ufsaae aaa Ua, agement agiesat | 


Pavvajja -padam 


30.  Majjhimenam vayasa ege, sambujjhamana samutthita. 
Initiation into Ascetic Life 


30. Some persons achieve enlightenment in the middle 
age and get initiated into ascetic life. 


ANNOTATION 30. Initiation could take place at an early 
age or in old age. But mostly it used to take place in the 
middle age. Most of the romantic indulgence in the plea- 
sures of sex is over by this time. Therefore, a middle 
aged initiate can stick to ascetic life happily. He becomes 
wiser also. That is why middle age has been mentioned 
here. Most of the Ganadharas were initiated in their 
middle age. Even Bhagavan Mahavira embraced renuncia- 
tion after crossing the early stage of his life. 


34. dteat ag Reral dfearet frerfaar | 
afaary ate, aifcutg qafea 1 


31.  Soccd vai mehavi pamdiyanan nisamiyd. 
‘Samiyae dhamme, Griehim pavodite. 


31. "The religion expounded by the Tirthankaras have 
asserted that dharma (i.e. righteousness) subsists 
in equanimity. '' — Having heard this told by the pre- 
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ceptors and having absorbed it correctly, wise people 
who have become enlightened by the Tirthankaras 
(get initiated into ascetic life in middle age. yi 


ANNOTATION 31. Enlightened persons are of three kinds; 
a) Self-enlightened — Svayam -samkbuddha. 
b) Suddenly enlightened (by an impulse or an event)— 
(Pratyekabuddha).  _ 
c) Enlightened by the Tirthankara — Buddha -bodhita. 


The present aphorism refers to the last one. 


aakarg-1t 


3. Fanasan snfeacarn safeargarn oT of eaT- 
gaat aearadt aH atife | 


Apariggaha -padam 


32. Te anavakamkhamana anativaemana apariggahamana 
no pariggahavamti savvavarnti ca nari logarnsi. 


Abandonment of Possessiveness by Ascetics 


32. Remaining unattached to sensual pleasures, avoiding 
killing living beings and abandoning possessiveness, 
they practise non-violence and non-possessiveness 
everywhere. 

33. frgra ae oretig, Wa aA AReaATH, Ta As aI 

faarfer | 

33. Nihaya damdam panehin, pavarzh kammami akuvva- 
m@ne, esa maharth agarhthe viyahie. 

33, One, who is non-violently compassionate towards all 
living beings and does not act sinfully, is called a 


great agrantha (i.e. absolutely unfettered by worldly 
snares). 


1. Cf. 5/40. 


332 AYARO 


AEST 
a¥. atte Afraesr Fav Fay WAM FT SAT | 
Alfaraheu-padam 


34. Oe jutimassa kheyanne uvavayam cavanam ca naccd. 
The Purpose of Monk's Nourishment 


34. A monk who has no attachment and is acquainted with 
the essence of spiritual discipline, having known birth 
and death, (should contemplate the mortality of the 
body). 


2y. arerderaat Agr, Tieag-TATTT | 
35. Aharovacaya deha, parisaha -pabhamguri. 


35. Thebody becomes corpulent by eating, and it becomes 
emaciated by hardships. 


3%. Waan afediauts afcfraraartfis | 

36.  PAsahege savvirndiehim parigilayam4nehim. 

36. Think, how some monks lose the strength of their 
sense-organs (because of under-nourishment). 


Re. MNT A eqE | 
37. Oc dayarn dayai. 


37. (Despite hunger and thirst) a muni who has no attach- 
ment duly observes self-control and compassion 
towards living beings. 


ANNOTATIONS 34-37. Now, if the body is mortal, the 
question arises as to why a muni should take food at all. 
To illustrate this point, the author of the Scriptures has 
pointed out: The sustenance of the human body is essen- 
tial for liberation, and food is essential for the sustenance 
of the body. Therefore, the intake of (nutritious) food 
cannot be prohibited for a muni. But at the same time, the 
observance of non-violence is a must for the procurement 
of food. 
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35. 1 afrerr-aered TAT | 
38. Je sannihana-satthassa kheyanne. 


38. One who is conversant with the sinfulness conse- 
quent to the storing or hoarding (of food) (does not 
store or hoard food to avoid evils like violence). 


38. % frag areroet geo aru quer fart AAAI 
grand AAATAATT BIYSTS seafsre | 
39. Se bhikkha kalanne balanne _mayanne khapappe vina- 
yanne samayanne pariggaharh amam4yamape kalenut- 
thai apaginne. 
39. A monk should be conversant with the following: 


the right time (for procuring alms); 

the strength (for wandering about for alms); 

the measure (of warranted food); 

the opportune moment (for collecting alms); 

the code of conduct (the prescribed manner in 
which alms are procured); and 

the Scriptures. 


He should have no attachment to possessions. 


He should perform the right ritual at the right moment, 
and should Be free from likes and dislikes for particular 
kinds of food. ! 


ANNOTATIONS 38-39. The authors of the Czryi and the 
Vitti (commentary) have interpreted the word sannihana 
(skt. sannidhéna) as karma;but it sounds rather out of 
context. Actually, it should be "the storing or hoarding of 
food articles, etc.'' In the fifth section (aphs. 104-111) of 
the Second Chapter (viz. Subjugation of Worldliness), this 
topic has beendiscussed at length. Here we find an abstract 
of the same. 


Yo. Feat Sat Farg | 
40. Duhao chetta niyai. 


1. Cf. 2/110. 
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40. Having broken the shackles of both (attachment and 
aversion), he leads a disciplined life. 

aarfer-aaeaeT-a 


¥9.¢ frag doorafeanrrard sadafirqd ares 


garda aren | ot aay & area searefet 2” 
‘casa Tere | Tay FA MPTAET Sears | 
Has wt aq ag safe afenfaari wt aga 
avofe apifare gree at Tarra at, aT 
AATATT AT TaTAAT AT Avesta ay TqVTSAy 1” 


Agani-asevana -padam 


41. 


Tam bhikkhum siy aphasa- parivevamana- gayam uva- 
samkamittu gahavai _buya — "Ausamto Samana! no 
khalu te gamadhamma uvvahamti?" 


" Ausamto gahavai! no khalu mama gamadhamma 
uvvahamti. Siyaphasam no khalu aham samceaemi 


ahiyasittae. No khalu me “kappati aganikayarn ujja- 


lettae va pajjalettae va, kayarh ayavettae va payavettae 
va annesim va vayanao,. 


Forswearing the Use of Five 


41. 


A householder may approach a monk, who is shiver- 
ing with cold, and say to him, "O venerable Sramana! 
are you suffering from sexual excitment?" "Oh, no! 
sir! notin the least. It is cold, not cupidity, which 
makes me shiver." 


— ("Why don't you burn fire, then?"’) 


— "I can neither kindle fire myself, in order to ward 
off cold,nor can I accept invitation by others to make 
use of the fire lit by them tc keep my body warm and 
comfortable, " 
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¥2. faora cg ada TO anf seer TTT 
ar aaasy at wast ar, a a faeq ofeagre 

AMAA ATISHT ATATNTT | 
—fa afa | 


42. Siya, se evam vadamtassa paro aganikayam ujjaletta 
pajjaletta kayam ayavejja va payavejja va, tam ca 
bhikkhu padilehae agametta anavejja anasevanae. 


— Tti bemi. 


42. Despite the monk's refusal, if the householder were 
to light fire to warm up the former's (shivering) 
body, the monk, bearing in mind the instructions of 
the Agamas, should politely but firmly say, "I am 
sorry, I cannot avail myself of the warmth of the fire 
(as it entails injury and violence to the living beings 
embodied in the fire). " 


— I say so. 
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SECTION IV 


asear seat Cauttho Uddeso 


sarey-fartra-ce 


v3. & freq fate aatfg ofeaqfad ce-aeeife, aca of ot 
ud waft—aeet acd STacarfa | 
Uvagarana -vimokkha -padam 


43. Je bhikkhi tihirn vatthehim parivusite paya~cautt- 
hehirh, tassa nam no evam bhavati — cauttham 
vattham jaissami. 


The Relinquishment of Clothes 


43. A monk. who abides by the vow of possessing only 
three pieces of cloth and a bowl does not desire to 
beg for a fourth piece of cloth. 


ANNOTATION 43. A monk is allowed to keep in his 
possession at the most three pieces of cloth out of which 
two should be cotton and one woollen. The method of over-. 
Spreading them is as follows: 

At first a cotton cloth should be draped (wrapped 
around one's body). If this is not enough to keep cold out, 
the second cotton cloth should be overlaid. If this too fails 
to protect one from cold, then in that case the remaining 
woollen cloth should be worn. The convention has been that 
the woollen cloth is the last to be worn. 


vv. 3 atafisag gers STUSaT | 


44, Se ahesanijjaim vatthdirh jaejja. 
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44, He should beg for those clothes only which have been 
prescribed for a monk in his discipline. 1 


VY. HATTA ACTS ASST | 
45,  Ahapariggahiyaim vatthairh dharejja. 
45. He should put on clcthes in the same state in which 


they are given tohim i.e. without altering or modi-— 
fying them in any way. 


¥G. TT ATSHT, OY LUSHT, TT AIA-TATS ACT ATLSTT | 


46. No dhoejja, no raejja, no dhoya-rattaim vatthaim 
dharejja. 


46. He should neither wash nor dye them. Nor should he 
put on clothes which have been washed clean and 
dyed. 


ANNOTATION 46. This aphorism explains why clothes 
should be worm in the same condition in which they have 
been given. But, the monks have been advised against the 
washing and dying of clothes which are worn with a view to 
beautifying the body. (Cf. Nisihaijhayanah, 16/154). 


Ve. AHASTATT TAA | 
47, Apaliurhcamane gaimarhtaresu. 


47. While moving from village to village, he should not 
try to hide any of his clothes. 


UG. araatar I 


48. Omacelie. 


48. He should be an avama-celika (i.e. scantily clad) — 
he should always wear very few (and extremely ordi- 
nary and simple) clothes. 


ANNOTATION 48. The word 'avama' is interpretable from 
two points of view: number and size. From the point of 
view of number, a person who keeps three clothes on, is an 


1, The code for begging clothes is fourfold (Cf. Aydra - 
Cula, 5/16-21). 
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avama-celika (i.e. scantily clad). From the latter point 
of view, an avama-celika is one who is clad in clothing 
which is two vatnis long (equivalent to the distance from the 
closed fist to the shoulders) and as much wide as the dis- 
tance between the knees and the waist(Cf. Nidithabhasya, 
16/39/verse 5789), 


ve. Ud | aeqenfeea ATA | 
49. Eyam khu vatthadharissa samaggiyam. 


49. These are the belongings of a monk allowed to keep 
clothes. 


Yo. HS TT UF Wissat—sareanad ay ea, fares qfeaer, 
aerateponrg aeare Tass, aarafmaos Aas 
afegaat— 


50. Aha puna evam janejja — uvaikkarhte khalu hemamte, 
gimhe padivanne, ahaparijunnaim vatthaim parittha- 
vejja ahaparijunnaim vatthaim paritthavetta _ 


50. A monk should realize that winter is now over, and 
summer has set in. It is, therefore, incumbent on 
him that he should discard worn out clothes. After 
having done so, — 


4. AZAT ATS | 
51. Aduva sarhtaruttare. 
51. Either he should put on an inner clothing (made of 


cotton) and an outer one (made of wool), 
YQ. AZAT UTATS | 
52. Aduva egasdade. 
52. Or he should be clad in only one clothing, 


3. ASAT AAA I 


53. Aduvad acele. 


53. Or he should divest himself of all clothings (i.e. 
become an acela). 
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ANNOTATIONS 50-53. The order of relnquisioe the 
clothes at the end of winter is as follows: 

If all the three clothes have become worn out, and are 
not fit enough to be worn during the next winter, they should 
be discarded. For eight months, no clothes should be 
draped round. 

If, by any chance, clothings are difficult to obtain till 
the next winter, only the most worn out robes should be 
given up and the rest kept with him, but not used. 

If one of the three robes is more worn out, it should be 
discarded, and the remaining two kept. 

If the two robes out of three are very much worn out, the 
two should be disposed of and the remaining one kept, 

If all the three are very old, they should all be given up. 


YY. aefas APTA 
54,  Laghaviyarh a4gamamane. 


54. Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should gradually abandon’ his 
clothes). 


Yd. 42 afeaaerrre vate | 


55.  Tave se abhisamannagae bhavati. 


55. A monk who keeps the minimum of clothes. gets the 
(double) benefit of observing austerities(— curtail- 
ment of clothes and enduring physical hardships). 


ue. TAG Ta Wafad, ara afwatear ead! Tera 
aaara aafathra4 | 


56. Jameyarn bhagavaya paveditam, tameva abhisameccS 
Savvato Savvattae samattameva samabhijaniya. 


56. The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagavan. Mahavira should be interpreted in the same 
sense, in which it is meant, and it should inspire the 
muni. to practise equanimity thoroughly ( i.e. nobody 
should be despised)!. 


1. Cf. 6/65. 
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aere-fartrea-az 


yo. Hea of frraea va Hafa—at aa arerifer, aTaaenta 
alata afgnfrae, Taga Feq-aAATTTa-THT TT 
ATH HE AHLITT ATE I 

Sariva-vimokkha ~padam 


57. Jassa gain bhikkhussz evarh bhavati — puttho khalu 
ahamajsnsi, n@lamahamarsi siyaphasarn ahiyasittae, 
se vasumam savva-samannagaya- pannanenamh ap- 
panenam kei akaranae autte. 


Abandonment of Body 


57. A monk may find "I am being (unwillingly) seduced 
(by a woman) and (I feel that) this enticing rigour is 
overwhelming me"; only a_ well-disciplined monk 
would,by his full conscious reasoning and entire will- 
power, subjugate his arising passions and thus save 
himself from sinful indulgence}, 


ANNOTATION 57. Out of the 22 rigours (parisahas), 

"woman" and ' 'yearning for being praised" are considered 
to be the two "gita parigaha" (i.e. cooling rigour) and the 
rest twenty rigours are “usna parisaha" (i.e. scorching 
rigour), (vide, Acardiga Niryukti, 3/verse 202), In the con- 
text of this aphorism, the word "‘sita sparga" could be 
interpreted as "stri-parisaha" (i.e. rigours pertaining to 
the fair sex or "the enjoyment of sexual pleasures. "') 


us. cafercnt gai a, HAY fagared | 
58.  Tavassino hu tam seyam, jamege vihamaie. 


58. (In the eventof being unwillingly seduced by a woman), 
for an austere monk death by hanging himself is bene 
ficial (rather than yielding to her). Such a course 
should be adopted by a chaste and pure monk. 


xe. aeenfa ae areafeare | 


1, Cf. 5/3/55. 
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59,  Tatthavi tassa kalapariyae. 


59, Such an act is not (to be branded) miserable nd: un- 
timely death. 


go. a fa ace faatfaaree | 
60. Se vi tattha viamtikdrae. 


60. Such an end may even lead to the attainment of final 
emancipation (from bonds) ( i.e, total annihilation 
kay ma). 


4. gead famteraa fed, ad, ae, fretad, arqarfaa | 
—fr afr 


61. Iccetam vimohayatanarh hiyam, suham, khamam, 
nisseyasarh 4nugamiyarn. 
— Tti bemi. 


61. Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e, justified under the circumstances) salutary 
(i.e. leading to beatitud ) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 


ANNOTATIONS 57-61. When a monk goes for alms, his 
own relatives may try to persuade him to stay with them, 
or if he visited another family, some woman of that family 
getting enamoured of him, tries to seduce him into living 
with her. Confronted with such a predicament, what should 
a nuni do ? This has been discussed by the author of the 
scriptures in the present discourse. 

Ending one's own life is of two kinds: (a) bala -maraya — 
suicide committed due to irrational impulses, and (b) pandita 
maraya - the one committed by conscious judgement. 
Vehanasa (i.e. committing suicide by hanging etc.) falls 
in the former category. Ana§and (i.e. undertaking fast 
unto death) exemplifies the latter (vide, Bhagavati Sutra 
2/49). But how can a monk practise avasana in such an 
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emergency as above? Vehdnasa death has been prescribed 
and approved of in such éircumstances, for the sake of 
keeping the monk's chastity intact. Therefore it is not 
instance of b@la -marana. 

The author of the Curni cites an interesting case of a 
monk who finds himself locked in a room in which he dis- 
covers, to his utter dismay, his former wife introduced in 
it by his relatives. He is unable to come out of it. Now, 
the woman tries to seduce him. He should then pretend to 
be a dead man by suppressing his breath. As soon as he 
finds a suitable opportunity, he should try to pretend to put 
a noose around his neck. If, then, the woman takes pity on 
him and asks him to leave rather than commit suicide, he 
should come out of the room. If, however, the woman 
continues her advances, he should hang himself to death. 
To be forced ag commit suicide inthis way is not deemed to 
"bala -marana''. This has been approved of by Bhagavan 
Mahavira. 
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SECTION V 


Ad “ é 
gant sear Pamcamo Uddeso 


sare fraera-Ts 
G2. & fare aie acefe afeqfae caagcte, aeart oT oF 
wafa—aee aes TTRTATAT | 
Uvagarana -vimokkha »padam 
62. Je bhikkhi dohim vatthehirh parivusite payataiehim, 
tassanam no evarh bhavati— taiyarh vattham jaissami. 
The Relinquishment of Clothes 
62. A monk who abides by the vow of possessing only two 


pieces of cloth and a bowl does not desire to beg for 
a third piece. 


RR. F AAAS TNT TTSST | 
63. Se ahesanijjairh vatthaim jaejja. 


63. He should beg for only those clothes which have been 
prescribed for a monk in his discipline. 


ay. Heraferfgars aegis ATVs 
64, Ah&apariggahiyaim vatthdim dharejja. 
64. He should put on clothes in the same state in which 


they are given to him i.e. without altering or modi~ 
fying them in any way. 


GX. UT ACSA, WY LUSH, TT ta-<ars gees artes 
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65. No dhoejja; no raejja, no dhoya-ratt8irh vatthaim 
dharejja. 

65. He should neither wash nor dye them. Nor shoule he 
put on clothes which have been washed clean and 
dyed. 


&&. HUfASTATT TAT | 
66. Apaliurhcamdne gamarhtaresu, 


66. While moving from village to village, he should not 
try to hide any of his clothes. 


Rio. TAAAT | 
67. Omacelie. 


67. He should be an avama-celika ( i.e. scantily clad) — 
he should always wear very few (and extremely 
ordinary and simple) clothes. 


&o. UG © aca faagea arafers | 
68. Eyarh khu tassa bhikkhussa samaggiyam. 
68. These are the belongings of a monk allowed to keep 
clothes. 
RY. HE TT CF AMISH —sargeaa Ga IAA, fares afeaer, 
werafcgorg acarg afegasar, aerfeqoerrg aca 
afegrat— 


69. Aha puna evam janejja — uvdikkamte khalu hemarhte, 
gimhe pagivanne,’ ahaparijunnaim vatthairn Parittha- 
vejja, ahaparijunnaim vatthaith paritthavetta — ° 


69. A monk should realize that winter is now over, and 
Summer has set in. It is, therefore, incumbent on 
him that he should discard worn out clothes. After 
having done so, — 


go. AZAT UTATS | 

70. ‘Aduva egasade. 

70. Hither he should be clad in only one clothing. 
94. HEAT AAA | 
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71. Aduva acele. 

71. Or he should divest himself of all clothings (i.e. 
become an acela). 

od. aTaaa AMTAATTH | 


72.  L&ghaviyarh agamamane. 


72. Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should gradually abandon his 
clothes). 


93. aa a afaanearme safe 1 
73. Tave se abhisamanndgae bhavati. 


73. A monk who keeps the minimum of clothes, gets the 
(double) benefit of observing austerities (— curtail- 
ment of clothes and 'kayaklesa@' — enduring physical 
hardships). 


ey. TH waar Tafad, ata afwateart aeaal aoa 
aaraaa aafmfaa4 | 


74, Jameyam bhagavatS paveditarh, tameva abhisamecc4a 
Savvato Savvattae samattameva samabhijaniya. 


74. The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagavan Mahavira should be interpreted in the same 
sense in which it is meant and it should inspire the 
muni to practise equanimity thoroughly (i.e. nobody 
should be despised)! 


fraroree ea Fre0rT-7z 


oy. Hear ot frager vt waft—“gel aaa aeafa, ara- 
aenta frgacdnant = fararafa@-ram” a og 
azteca TU afses AIT ATI aT @TSA aT AtEm ar 
MET FAUST, S FoaTasy areata “arse | TET 
aft! tag % aeqe afees wat ar qt ar are 
Al ASA AT AVAT AT, WAT ar, aot ay wag ayy |” 


1. cf, 6/ 65. 
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Gilanassa bhattapar inna ~padam 


75. 


Jassa nar bhikkhussa evam bhavati — 'Puttho abalo 
ahamamsi, nalamahamamsi giharhtara-sarhkamanarh 
bhikkhayariya- gamanae"' se evam vadarntassa paro 
abhihadarn asanarh va panam vi khaimam va saimam 
va, Shatgu dalaejja, se puvvameva Zloejja '"Ausarnto! 
G&havati! no khalu me kappai abhihade asane va pane 
va khaime va saime va bhottae va, payae va, anne va, 


eyappagare. ' 


Abandonment of Food by an Ailing Monk 


75. 


If a monk felt that he was too weak (on account of ill- 
ness) to go begging from door to door, and if a house~ 
holder brought food, drink, delicacies, and savoury 
foodstuff, from his own house and offered them to 
him, the monk should, after deliberation (over the 
nature of transgression), say, "Sir! Iam afraid I 
can't accept this food, or drink, etc." Similarly, he 
should (forbid the householder to offer him) any other 
food etc. leading to other (transgression of the rules 
of begging food). 


quravaqacq-qz 
ot. Tea free ae TM —ag A ag Tewat a- 


feo ate, fravnt aframfz, afeea arefeacte siz 
ma Aarafst attatsaeahs 1 ag at fa eg aafsorat 
qfewraca, afta frame, afvara arattaace 
Hoar aaqrafsd HUTT | 


Veyavaccapakappa -padam 


76. 


Jassa nam bhikkhussa ayam pagappe — aham ca khalu 
paginnatto apadipnattehirh, gilano agilanehim, abhi- 


karhkha sahammiehith kiramanarm veyavadiyam sati- 


jjissami. Aham va vi khalu ,apadinnatto padinnattassa, 
agilano gilanassa, abhikarnkha ‘Ssahammiassa kuj jja 
veyavadiyam karanae. 
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Rules for Service 


76, 


A monk may resolve, 'I am sick and my fellow 
ascetics are all right. They have offered their un- 
conditional services to me. Although I have not called 
for such services, I shall accept them,because they 
are offering them with a view to purifying themselves 
from karmic contamination. " 


Or, he may resolve: 


"wry fellow ascetics are sick andI am all right. I 
have offered my unconditional services to them with 
a view to purifying myself from karmic contamina- 
tion for the sake of mutual obligation." 


vs. Meee TE amaacaia, wee a arfafsocarte, 


77. 


77. 


re TU ATTA, aes AAT atfatsweata, 

NET TEM Tt arpsaeriH, ares a afatsoreata, 

ATS THOT OT ATT FIAT, Ares st Tfarfssrearhs | 
Ahattu painnarn dnakkhessami, Ahadarh ca satijjis- 
sami. 
Ahattu painnam anakkhessami, ahadam ca no satijjis- 
sami. 
Ahattu painnam no 4nakkhessami, ahadam ca satijjis- 
sami. 
Ahattu painnam no anakkhessami, Ghadam ca no satij- 
jisami. 
A monk may take a vow;"I shall bring food, etc. (for 


fellow-ascetics) and also accept what (they) bring for 
me." O 
r 


"I shall bring food, etc. (for them), but I shall not 
accept the stuff brought (by them)." 

Or 
"I shall not bring food, etc. (for the fellow ascetics) 
but accept the stuff brought (by them), " 

Or. 
"I shall neither bring food, etc. (for the fellow asce- 
tics) nor accept the same brought (by them). "' 
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(The monk should thus honour and abide by his 
vow. When senility makes his knees totter, the monk 
should embrace tranquil death (samadhi-marana) 
through observing fast unto death ( i.e. anagana) 
known as "bhakta-pratyakhyana" ( i.e. abandonment 
of food). 


9s. AAT AMTAATT | 
78. Laghaviyarn agamama&ne. 


78, Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should gradually abandon his 


clothes). 
oe. a4 a afraaoTT wate | 
79,  Tave se abhisamannagae bhavati. 


79. A monk who keeps the minimum of clothes gets the 
(double) benefit of observing the austerities (- cur- 
tailment of clothes and enduring physical hardships). 


50. Tat aTaAT Tafed, aa afrateat qeqdt wequTT 
amana aafantirar t 


80. Jameyam bhagavatd paveditam tameva abhisameccs 
Savvato savvattae samattameva samabhijaniya. 


80. Scantiness of clothes (for the practice of asceticism) 
which has been recommended for a monk by Bhagavan 
Mahavira should be interpreted in the same sense in 
which it is meant, and it should inspire the muni to 
practise equanimity thoroughly (i.e. nobody should 
be despisea)!, 


54.0a & sefefeate at aafssrrart a fra 
garareraey | 


81. Evam se ahakittiyameva dhammam samahijanamane 
Sarnte virate susamahitalese, 


81. - Knowing and practising thus the code of conduct laid 
down by the Tirthankaras, a monk should become 
absolutely placid and abstinent from sin, and dis- 


1Cf. 6/65. 
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cipline his consciousness by extremely composed 
train of thoughts (leSya). 


By. Teas Tea HATFLATT | 
82.  Tatthavi tassa kalapariyae. 


82. (If a monk in the state of illness, abiding by the code 
of conduct and his own resolution, breathes his last), 
it is not to be branded miserable and untimely death, 


53. a ace faaifaare | 


83. Se tattha viamtikarae. 

83. Such an end may even lead to the attainment of final 
emancipation (from bonds) (i.e. total annihilation of 
Ray ma). 

av. grad fantgraat fea, ag, an, foretad, sroprfara | 


—fa ate 


*e ‘s - J . 3 r 
84, Iccetam vimohayatanam hiyam, suham, khamarh, 
nisseyasam, anugamiyam. 


-— Tti bemi. 


84, Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e. justified under the circumstances) salutary 
(i.e. leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 
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SECTION VI 


Baal seat Chattho Uddeso 


sarcy-faarerar-Ts 


cy. + faag city aero ofzafad arafagun, Ter oT ct 
wag —faga act aTecarte | 


Uvagarana -vimokkha -padam 


85. Je bhikkhu egena vatthena parivusite _ payabiiena, tassa 
no evam bhavai — biiyarh vattham jaissami. 


Abandonment of Clothes 


85. A monk who abides by the vow of possessing only one 
piece of cloth and a bowl, does not desire to beg for 
a second piece. 


5&. F AeafssH Fer TTISHT | 

86. Se ahesanijjam vattham jaejja. 

86. He should beg for that cloth only which has been 
prescribed for a monk in his discipline. 


cio. Hef aaee seat ASH | 
87. Ahapariggahiyam vatthart. dharejja. 


87. He should put on the cloth in the same state in which 
it is given to him i.e. without altering or modifying 
it in any way. 


65. OT TTSHT, TY LUSH, OT ata ace TIGHT | 


88. No dhoejja, no raejja, no dhoya-rattam vattham dha- 
rejja. 
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88. He should neither wash nor dye it. Nor should he 
put on cloth which has been washed clean and dyed. 

Se. HUPASTAM ATATLT | 

89. Apaliumcam&ane gamamtaresu. 


89. While moving from village to village, he should not 
try to hide his cloth, 


Ro. aaa | 
90. Omacelie. 


90. He should be an avama -celika ( i.e. scantily clad) — 
he should always wear an extremely ordinary and 
simple cloth. 


89. Ua © aeqanices arafiry | 
91. Eyam khu vatthadhdrissa sdmaggiyam. 
91. These are the belongings of a monk allowed to keep 
cloth. 
QR. HE WT UF TNisaT —saretad ay saa, fires ofea, 
weriiegoy ag afegasar, aerafegot ae ofegaa— 
92. Aha puna evam janejja — uvaikkamte khalu hemamte, 


gimhe padivanne, ahaparijunnam vattham paritthave} 
ja, ahaparijunnam vattham ‘paritthavetta — 


92. A monk should realize that winter is now over, and 
summer has set in. It is, therefore, incumbent on 
him that he should discard worn out cloth. After 
having done so, — 

83. HEAT HAT | 


93.  Aduva acele. 


93. He should divest himself of his clothing(i.e. become 
an acela). 


ey. aratagy ARTAATT | 


94, Laghaviyam agamamane. 
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94. Constantly bearing in mind (the ideal of) minimum 
passession (the monk should abandon his cloth). 


ey. a4 8 afraronre wate | 
95. Tave se abhisamannagae bhavati. 
95. A monk who keeps the minimum of clothes, gets the 


(double) benefit of observing the austerities (—cur- 
tailment of clothes and enduring physical hardships), 


eg. Tae Ta Tafad, Aa afwatear weal aeqeT 
anna aafsrfirar | 


96. Jameyarm bhagavata paveditarh, tameva abhisamecca 
Savvato savvattae samattameva samabhijaniya. 


96, The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagavan Mahavira should be interpreted inthe sense 
in which it is meant, and it should inspire the muni 
to practise equanimity thoroughly (i.e. nobody should 
be despised)! 


QTTATATT-ITs 
iy. Fer of Prraqra we wag_uait aanfa, a F afer Fz, 
7 arena Heag, CF SMITA, qeqray aAfasaoysaT | 


Egattabhavana ~padem 
97, Jassa nam bhikkhussa evam bhavai — ego ahamarnsi, 


na me atthi koi,na yahamavi kassai, evarh se egagina- 
meva appanarn samabhijanijja. 

Contemplation of Solitariness 

97. A monk, who is convinced and feels, '! am myself 
alone, I have nobody belonging to me, nor do I belong 


to anybody', should thus realize that his soul actually 
stands alone by itself. 


&c. arafaad anTaary | 


1. Cf. 6/65 
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98. WLaghaviyam agamamane. 


98. Constantly bearing in mind (the ideal of) minimum 
possession,(the monk should gradually abandon his 
encumbrances), 


&&. aa a AMAA Taz | 
99. Tave se abhisamannagae bhavai. 


99. Such line of thinking leads him to the observance of 
austerities (of the contemplation of solitariness). 


qoo. Hat Maa Tafad, AAA afwatear Teqal aeqaT 
amas aati | 
100. Jameyam bhagavata paveditarh, tameva abhisamecca 
savvato savvattae samattameva samabhijaniya. 


100. The solitariness (for the practice of asceticism) 
which has been recommended for a monk by Bhagavan 
Mahavira should be interpreted in the same sense in 
which it is meant, and it should inspire the muni to 
practise equanimity thoroughly (i.e. nobody should 
be despised)!, 


ANTATAATAA-Te 


404. & fara ar faeauiy at aot aT oy aT aren aT 
age aT Sereart ot ara amare arent se 
SARSH ATTA, SATA AT STATA ATH ST ory 
HARSH ATTICA, FT ANTATAATT | 
Anasayalaghava -padam 
101. Se bhikkhu va bhikkhuni va asanam va panar va khai- 


marh va saimam va ahdrem&ne no vamao hanuyao 
dahinarh hanuyarh samcarejja dsaemane, dahinao va 


anisiyam@ne. 
> 


Eschewing Taste 


101. A monk or a nun eating food, drink, delicacies or 
savoury stuff, should not shift (the morsel) from the 


1. Ibid. 
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left jaw to the right jaw, nor from the right jaw to the 
left jaw, to get a fuller taste of it, (but should eat by) 
eschewing taste (of it). 


qo. aTafay AMAATT, 
102. Laghaviyam agamamane. 


102. Constantly bearing in mind the (ideal of eschewing (of 
taste), (the monk should give up attachment to taste). 


903. 74 8 AMAA az | 
103. Tave se abhisamannagae bhavai. 
103. A monk who eschews taste gets the (double) benefit of 


observing austerities (— non-attachment to taste and 
enduring physical hardships). 


qov. TAG WIAA Tae, THA afeatear goad gear 
anaag afer | 


104, Jameyam bhagavata paveiyam, tameva abhisameccd 
Savvato savvattae samattameva Samabhijaniya. 


104. Eschewing of taste, which has been recommended for 
a monk by Bhagavan Mahavira, should be interpreted 
in the same sense in which it is meant, and it should 
inspire the muni to practise equanimity thoroughly 
(i.e. nobody should be despised)’. 


AeayMN-T 


qox. sea  faraza wad wafa—a frenfe wag ag 
wife aay ee ater aygean afzafeay, & agai 
MAX TASH, MFA Hare Hagar, 
HAT TINT farat, anaes samaasgt, 
seo furg afafrereea | 

Samle hana -padam 


105. Jassa nam bhikkhussa evam bhavati > se gilami ca 
khalu aham imarhsi samae imam sariragam anupuv- 


1. Cf. 6/65. 
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vena Parivahittae, se anupuvvenarh aharam samvatte- 
iid. anupuvvenain ahararh sarhvattetta, 


Kasae payanue Ricca, samahiyacce phalagavayatthi, 
Utthaya bhikkhiu abhinivvudacce. 


Conscious Preparation for Death 


105. If a monk feels — 'Infirmity is forcing my body to 
cease functioning and I cannot do my duties (at the 
right time)', he should gradually reduce his diet, and 
through this reduction, try to chisel his passions 
(anger, pride, deceit and avarice) (just as a carpenter 
does a beam). 


After attenuating his passions,.a monk who has 
completely subdued his emotions and has his body 
attenuated and passions well-curtailed through vigor- 
ous external and internal austerities, like (the two 
sides of) a beam well-chiselled and evened out, and. 
having thus prepared himself for Death Sublime 
(samadhi-marana), should become free from attach- 
ment and activities of body. 


ANNOTATION 105. Generally one becomes infirm through 
some sort of disease. But, as the author of the Curni has 
pointed out, insufficient food, little or no clothes, or ‘squat- 
ting for hours on end like a cock etc. also make one infirm. 
Severe austerities may also result in infirmity. When the 
body becomes extremely emaciated, the monk should pre- 
pare himself for Death Sublime through gradual attenuation 
(samlekhana). The main constitutents of attenuation are: 


(a) Gradual reducing of diet. 
(b) Scrupulous diminution of passions. 
(c) Keeping the body in a state of stillness. 


Exertion (utthdna or vigorous preparation for something) 
is of three kinds- 


(a) Exertion in self-discipline — to get initiated into. 
ascetic life. 
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(b) Exertion in movement from village to village. 
(c) Exertion in the attainment of Death Sublime 


through gradual emaciation of the body (samle- 
khan@) on experiencing infirmity. 


dfafacn-ad 
qo. ayTahaar ATH aT, WATT aT, BE at, Beas A; weet 


at 


TEU AT, TRE AT, APTS aT, aTAA aT, afomaa aT, 


forra at, cael a1, TNS TAT, AIS HUT, F 
TATA UATHATHASHT, TIATATHAAT ATs Beq-qrat 
aay aaa ane ater aegfan-qaa-aq- 
afsa-arastdam, 4 ofsafer-cfeafes, qafsaa- 
qaisaaq are Aqsa, aE datar wes fa aac 
TULA HIST | 


Imginimarana -padam 


106. 


Anupavisitta g&mam va, nagaram va, khedani va, 
kabbadarh va, madarhbarh va, pattanam vd, donamu- 
hath va, agaramh va, asamarh va, sannivesarh va, 
nigamarh va, rayahanith va, tandirh jaejja, tanaim 
jaetta, se tamayae egarhtamavakkamejja, egarntama+ 
vakkametta apparhde appa~p&he appa-bie appa-harie 
appose appodae apputtirhga-panaga-daga-mattiya-mak- 
kadasamtanae, padilehiya padilehiya, pamajjiya-pama- 
jjiya tafaifn sarhtharejja, tanadim samtharetta ettha 
vi samae ittariyarh kujjd. 


Fast unto Death Called Imgini (Itvarika) 


106. 


(Thus exerting in samlekhana, when the monk finds 
himself physically infirm, ) he should enter a village, 
or a town, or atowntwo miles long (khed@), or a 
village at the foot of a mountain (karvatam), or an 
isolated village (magamba), or a larger town (pattana) 


or a capital of four hundred villages (dropamukha) or 


a mine-like abode (akara), or a hermitage (asvama) 
or a _ settlement of thus (sannivesa), or a city 
(nigama), or a capital (rajadhani) and beg for straw- 
stack (hay). After having got it, he should retire into 
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seclusion somewhere outside (the village etc.). 
After having thoroughly examined and cleaned the 
ground where there are no eggs (of insects), nor 
insects, nor seeds, nor sprouts, nor dew, nor water, 
nor ant-holes, nor mildew, nor marsh nor cobwebs, 
he should make a bed of straw on it. He should then 
observe the religious fast unto death called itvartka. 


ANNOTATION 106. At the time of fasting unto death, the 
monk should face the East, with his hands folded together 
and raised to the head in supplication or salutation. After 
paying obeisances to the Siddhas (i.e. the Perfect Ones), 
he should resolve to carry out his itvarika fast unto death. 
In this fast, one can move only within a restricted area. 
That is why, it has been termed as the itavarika fast. Here, 
itvuarika does not signify fast for a brief and limited period. 
For the annotation of the words grdma, nagaraetc., cf. 
Uttarajjhayanani, 30/16, 17. 


qou. & Bt Ararat ate fant farn-wdae ardtacs 
area aoa Hat era, dfagiors feeres ofcael- 
aent afea fred aeat Araya | 
107. Tam saccam saccavadi oe tinne chinna~kahamkahe 
atitatthe anatite veccdya bhetrant kayam, samvihiniya 
viruvarive parisahovasagge assim vissarh bhaitta 
bheravamanucinne. 


107. The itvarika fast is a righteous (undertaking). The 
monk, remaining truthful ( i.e. one who faithfully 
carries all his vows to completion) and devoid of 
passions, successfully crossing the Ocean of Worldly 
Existence, remaining free from doubt about his abi- 
lity to carry the fast through, being blessed in every 
possible way with the happy feeling of accomplish- 
ment, remaining unaffected by circumstances, realiz- 
ing that the body is mortal, subjugating various hard- 
ships and troubles, recognizing the separateness,of 
body and soul and experiencing the same, accomplisir 
es (unperturbedly) this formidable (bhairava)task (of 
fast unto death). 
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qos. aeatfa Tes BTATLATT | 
108. Tatthavi tassa kalapariyae. 


108. Such an end is not to be branded miserable and un- 
timely death. 


qok. & aed fastiaaree | 
109. Se tattha viamtikdrae. 
109. Such an end may even lead to the attainment of final 


emancipation (from bonds) {i.e. total annihilation 
of karma, 


940. gead fanteraan fea, ad, ax, fretae, areparfat 
—fe afer 


. - . 9 6 

110. Iccetam vimohayatanarn hiyam, suham, khamam, 
: -_ om : U 
nisseyasamh, anugdmiyam. 


— Tti bemi. 

110. Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e. justified under the circumstances) salutary 
( i.e. leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 
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aaa sear Sattamo Uddeso 


sancy-fartea-a7 


999. 3 fare wae ofaiad, cea of ct saft—arefia ag 
arn sfeaerau, dane afeafaau, aga 
afgaraay, ea-ranered afzartac, wnat somazt 
fasaey ore afearaan, fafcofs=sren ag ot aarefa 
afgarfarne, wa a aris sista aTheTT | 


Uvagarana -v imokkha -padam 


111. Je bhikkhu acele parivusite, tassa nam evar bhavati — 
caemi aharn tanaphasarh ahiyasittae, siyaphasam 
ahiyasittae, _teuphasazh ahiyasittae, damnsa-masaga~ 
phasam ahiyasittae, egatare annatare virlvaruve phase 
ahiyasittae, hiripadicch3danarh caham no samcaemi 
ahiyasittae, evath se kappati kadibarhdhanarh dharit- 
tae. 


The Relinquishment of Clothes 


111. If a monk, who abides by the discipline of remaining 
naked, feels, 'I can put up with the rigours of the 
pricking of grass, heat and cold, the stings of 
various sorts. But I cannot discard the clothes 
covering the privities', then he may put on a loin- 
cloth. 


992. Heat Ter TAT EST ae aETaT GRifa, 
dane gfe, sear gifs, ce-weaTerar gfe, 
wTat quae frees are afearafa aay | 
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112. Aduva tattha 4 parakkamarhtarh bhujjo acelam tanaphasa 
phusamti siyaphasa phusarnti, teuphasa phusazhti, 
darhsa- masagaphasa phusamti, egayare annayare 
virlivariive phase ahiyaseti acele. 

112. Or if amonk is spiritually strong enough to over- 
come his shyness, he should wear nothing — not even 
a loin-cloth. (While practising nudism),he may be 
pricked by grass, heat and cold may oppress him, 
gadflies and mosquitoes may sting him and similar 
other hardships of various sorts may befall him; he 
should always endure these with fortitude. 


443. ATafaa ATAATT | 
113. Laghaviyarn 4gamama@ne. 


113. Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should practise nudism). 


q4¥. 74 8 afsaararre vate | 
114. Tave se abhisamannagae bhavati. 
114. A monk who practises nudism gets the (double) bene- 


fit of observing austerities (— giving up clothes and 
enduring physical hardships). 


94h. HAT wITaT Tafad, aaa afsatear aeaat aoaaTT 
aAaag SAAT HAT | 


115. Jameyam bhagavata paveditam, tameva abhisamecca 
Savvato savvattae samattameva samabhijaniya. 


115. Practice of nudism, which has been recommended for 
a monk by Bhagavan Mahavira, should be interpreted 
in the same sense in which it is meant and it should 
inspire the muni to practise equanimity thoroughly, 
( i.e. nobody should be despised)!. 

AATTSATHT-TF 

19%. Tee Of fargea ct waft —ag Tay anita farrgu 

Hat ATT AT ASA AT Aaa AT Hate sagearfA, 
ares & arfafsaearta | 

1. Cf. 6/65. 
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Veyavaccapakappa -padam 


€ s ¢ r 
116. Jassa nam bhikkhussa evam bhavati — aham ca khalu 
cd ° — e w -_ = e - —_s ° 
annesim bhikkhunam asanam va panam va khaimam 
ve =—_ = — . - s wm ts 
va saimam va ahattu dalaissami, ahadamn ca satijjis- 
-— a e ‘i 
Sami. 
Rules for Service 


116. A monk may take a vow: "I shall bring food, drink, 
delicacies or savoury stuff (for fellow-ascetics) and 
also accept what (they) bring for me." 


qe. Tey of Praeger ct waft_ag way anita faaau 
FAT ATI AT BTSH AT BRA AT Algae Tageariey, 
aes a ot arfafeareanrta | 


117. Jassa nam bhikkhussa evarn bhavati — aharh ca khalu 
annesim bhikkhunamn asanayn vd, panarn va khSimarh 
ape ° =~ ao, ¥ -_ eS - » ° 
va saimam va ahattu dalaissami, ahadam ca no Satij- 
jissami. 
117. A monk may take a vow: "I shall bring food, drink, 


delicacies or savoury stuff (for fellow-ascetics), but 
I shall not accept what is brought (by them),"' 


995. Tear of frac oa watt—ag 4 ag awife Fargo 
HAT AT ITT AT GTRH AT ATH aT aneee al eargeafay, 
aes @ arfafssreartzt y 


118. Jassa nam bhikkhussa evarh bhavati — aharh ca khalu 
annesirh bhikkhinarh asanarh va panam va khaimam 
va Saimam va @hattu no dalaissami, “ihadarh ca satij- 
jissami. Be ot , 

118. A monk may take a vow: "I shall not bring food, drink, 
delicacies or savoury stuff (for the fellow-asceti¢s) 
but accept what is brought (by them). " 


Q98. Hee of fareeeT og waft_ag 4 ag anata frequi 
HAT ATT AT ATH AT ATER aT aeeE aT aagETh, 
aes FO arfatesreante | 
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119. Jassa nam bhikkhussa evarh jphavati _ abiarh ca khalu 
annesini bhikkhunarh asanamn va panarh va khaimarm 
vi saimath va" ahattu no dalaissami ahadam ca no 
satijjissami. 


119. A monk may take a vow: "I shall neither bring food, 
drink, delicacies or savoury stuff (for the fellow~ 
ascetics) nor accept the same brought (by them). "' 


qro. He Tag ag sgefeit wafsa aerefoateet 
HITT AT TMT AT aE aT aA aT afte 
areas FA AaTafsd SCTE | 


120. Aharn ca khahu tena ahairittenam ahesanijjenath aha- 
pariggahienarn asanena va panena va khaimena va sai- 
mena va abhikarnkha sahammiyassa kujja veyavadi- 
yarn karanae. 


120. (A monk may feel): "Inspired by a feeling of mutual 
cooperation and with a view to purifying the Self, I 
shall serve my fellow ascetics by offering them food, 
or drink, or delicacies or savoury stuff obtained, in 
excess of what I need, in conformity with the code of 
alms-begging." 


924. ae alfa an aerated agafisst agrafcnfzrs 
FETT AT WHT AT aA aT area ar afase 
aetauie area aqrafed arfatssrearfa | 
121, Aham vavi tena ahatirittena ahesanijjenarn _ahaparig- 


gahienam asanena va panena va khdimena va saimena 
va abhikarhkha sshammiehirhn kiramanani veyavadiyarh 


121. (He may also feel): "Inspired by the feeling of mutual 
cooperation and with a view to purifying the Self, I 
shall approve of the services rendered by my fellow~ 
ascetics by accepting food or drink, or delicacies or 
savoury stuff that they might have brought for them- 
selves, in excess of what they need, in conformity 
with the code of alms-begging." 


922. arafag arrraTy 
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122. Laghaviyam agamamane. 


122. Constantly bearing in mind (the ideal of) humility, (the 
monk should resolve to render service). 


423. 4 & afrarTTTE wate | 
123. Tave se abhisamannagae bhavati. 


123. A monk who resolves to render service gets the 
(double) benefit of observing the austerities (— cur- 
tailment of food, etc. and rendering service). 


qry. Tae WaT Tafed, Tra afwarear Tora Tere 
aaa aataafera4r |. 


124, Jameyam bhagavata paveditarn, tameva abhisamecca 
Savvato savvattae samattameva samabhijaniya. 


124. The vows to render service which have been recom~ 
mended for a monk by Bhagavan Mahavira, should be 
interpreted in the same sense in which they are 
meant and they should inspire the muni to practise 
equanimity thoroughly (i.e. nobody should be des- 
pised)!, 


qatar ¢g 


q2y. Sea oo farqea ca wafo_a frais a ag ag 
quien qa ea ae aNgeay Geafeay, F AM For 
ABI AASSH, ATF age AAS, 
wae Tae feeaq aarigeea Toraagt, 
ugra fara afeireqees | 


Paovaga maya -padam 


125. Jassa nam bhikkhussa evam bhavati = — se gilami ca 
khalu aharh imammi samae imam sariragarh anupuv- 
vena parivahittae, se anupuvvenarn aharam sarhvat- 
tejja, anupuvvena aharam samvattettd kasae payanue® 
hicca samahiacce phalagavayatthi, utthaya bhikkhit 
abhinivuudacce. 


1, Cf. 6/65. 
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Fasting Unto Death called Prayopagamana 


125. 


If a monk feels: 'Infirmity is forcing my body to 
cease functioning and I cannot do my duties (at the 
right time), '' he should gradually reduce his diet, and 
through this reduction, try to chisel his passions 
(anger, pride, deceit and avarice) (just as a carpen- 
ter does a beam). 


After attenuating his passions, a monk who has 
completely subdued his emotions and has his body 
attenuated and passions well-curtailed through vigor- 
ous external and internal austerities like (the two 
sides of) a beam well-chiselled and evened out, and 
having thus prepared himself for Death Sublime 
(samadhi-marana), should become free from attach- 
ment and activities of the body. 


arg. amafafeat we aT, TTL aT, BS aT, were aT, wee 


126. 


126, 


AT, TEM AT, ATTY AT, ATL AT, Hraa aTafoag gr, 
PUTT AT TaN aT, TN ATUTAT, TTS ATTA a 
THTATS UTAAFFHASAT, UTAHATHAAT AGS sycq-qrey 
arya aea-gftr aeante sedan aegfert-qopT-a- 
atza-aaasreamy, 9 ofsafga-afsefga 9 safsora- 
qafsaqy ME HASH, TE Tata vey fa aa art 
4, WT A, SF A, TTFATCTAT | 


Anupavisitta gimam va, nagaram va, khedam va, 
kabbadarh va, madarhbarn va, _pattanam yay donamu- 
harh va, agaram va, asamam va, sannivesam va, 
nigamam va rayahanim va, tanaim jaejja, tanaim 
jaetta se tamayae egarhtamavakkamejja, egamtama- 
vakkametta apparnde appa- pane appa- -bie appa-harie 
appose appodae apputtithga-panaga-dagamattiya~mak- 
kagasarhtanae, padilehiya- padilehiya- parhajjiya~pam- 
ajjiya tani sarhtharejja, tanaim samtharetta ettha 
vi samae kayarh ca, jogarh ca, iriyam ca, paccakkha- 
ejja. 

(Thus exerting in santlekhana, when the monk finds 
himself physically infirm, ) he should enter a village, 
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or a town, or a town two miles long (khed@), or a 

village at the foot of a mountain (karvatam), or an 
isolated village (madamhba), or a larger town (pattana) 
or a capital of four hundred villages (dronamukha) or 
a mine-like abode (@kara), or a hermitage (a$vama) 
or a settlement of huts (sannive§a), or a city (nigama), 
or a capital (rajadhani) and beg for straw-stack (hay). 

After having got it, he should retire into seclusion 
somewhere outside (the village etc.). After having 
thoroughly examined and cleaned the ground where 
there are no eggs (of insects), nor insects, nor seeds, 
nor sprouts, nor dew, nor water, nor ant-holes, nor 
mildew, nor marsh,nor cobwebs, he should make a 
hed of straw on it. He should then observe the religi- 
ous fast unto death called prayopaga mana and abandon 
the body, its motions (such as blinking of eyes, etc.) 
and movements. 


q20.% aed ararardl atte foot ferr-agae aniiaed 


127, 


127. 


aorta Fearer Ast ara, Hagia freaes afarga- 
am afea fara teat Aaa aT | 


Tam saccam_ saccavadi oe tinne chinna- kahamkahe 
atitatthe anatite veccana bheuram kayam, sarnvihiniya 
virtivaruve parisahovasagge assirh vissarn bhaitta 
bheravamanucinne. 


The prayopagamana-fast is a righteous (undertaking). 
The monk, remaining truthful (i. e., one who faithfully 
carries all his vows to completion)and devoid of pas- 
sions, successfully crossing the Ocean of Warldly 
Existence, remaining free from doubt about his abi- 
lity to carry the fast through, being blessed in every 
possible way with the happy feeling of accomplish- 
ment, remaining unaffected by circumstances, realiz 
ing that the body is mortal, subjugating various hard- 
ships and troubles, recognizing the separateness of 
body and soul and experiencing the same, accomplish- 
es (unperturbedly) this formidable (bhairava) task (of 
fast unto death). 
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qR6. aera cea HTATLATE | 

128. Tatthavi tassa kalapariyae. 

128. Such an act is not to be branded miserable and un- 
timely death. 

qRe. & Ter faatfaHreT | 

129. Se tattha viarhtikarae. 


129. Such an end may even lead him to the attainment of 
final emancipation from (bonds) (i.e., total annihila- 
tion of karma). 


430. gead fagraat fea, ag, aH, fread, aoprifas | 
—fe afr i 


e 0 - e 4 ¢ o e 
130. Iccetam vimohayatanam hiyam, suham, khamam, 
’ - 4 - « 
nisseyasarh, anugamiyam. 
’ 


— Tti bemi. 


130. Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
{i.e., justified under the circumstances) salutary 
(i.e., leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


~~ I say so. 
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SECTION VIIT 


we seat Atthamo Uddeso 


aATAT-T 


q. aga Farrer, ITs AT TATA 
agaat wedal, wer wear aufad 


Anasaya -padam 


1. Anupuvvi- vimohaim, jaim dhira samasajja. 
Vasumamto maimamto, savvam yacca anelisam.. 


Fast Unto Death 


1, When the courageous self-disciplined and wise monks 
come to know that the right time a undertaking "the 
fast unto death' (anasana) known as "anupurvi vimoksa 
or avyaghata marana) which is the last stage of unin- 
terrupted process” of sddhan@ ( i.e. ascetic prac- 
tices), has come, they should acquaint themselves 
with the code of the three types of anagana viz. 
Bhakta -pratyakhyana, imgini marana,and prayopaga - 
mana) which are quite different from bala marana. 


ANNOTATION 1. 'A fast unto death' undertaken for attain- 
ing Death Sublime, is of three kinds; 


(a) Bhakta Pratyakhyana; 
(b) Imgini (Imgita) Marana; and 
(c) Prayopagamana 


Section five, six and seven respectively deal with these 
three. The fourth section lays down the conditions for viha- 
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yomaraya (i.e. deliberately ending one's life by hanging). 
Fasting is of two kinds: 
(8) Sapavakrama (undertaken when the body is 
trong). 
(b) Aparakrama (undertaken when the body grows 
weak). 


Classified in another way, fasting is of two kinds: 


(a) Vyaghata-yukta i.e. undertaken suddenly on 
account of some incident. 


(b) Avyaghata i.e. undertaken in the normal course. 


While the earlier sections deal with the former kind of 
anagana, the present section deals with the latter one. As 
the avyag hata anagana is not abrupt or sudden but is 
achieved - serial order of development, it is also called 
anupitrvi" (vide, the Niryukti, verse 263). 

The various steps in the series of anupirei fast are aS 
follows: 


(a) getting initiated into ascetic life; 
(b) studying the Scriptures; 
(c) learning their deeper meaning and significance; 


(d) after having attained efficiency in the Scripture 
and their interpretations, imparting this know- 
ledge to the deserving disciples; 


(e) after having taken due permission of the Precep~ 
tor, undertaking gradual attenuation of the body 
(samlekhana), 


(f) then, finally, undertaking fast unto death (leading 
‘to Death Sublime), choosing one of the above 
three kinds of fasts and abandoning threefold 
daily necessities, viz. food, implements (clothes, 
bowls, etc.) and lodging. 


EMANCIPATION 369 


o 


ALTTSTFATA-TT 


2. sfad fr fafeari, Fat TACT TTAT | 
aygeda dare, arcane fersgic i 


Bhattapaccakkhana -padam 


2. Duviham, pi vidittanam, buddha dhammassa paraga. 
Anupuvvie samnkhae, arambhao tiuttati. . 


Bhakta -Pratyakhyana 


2. Those monks who are enlightened and proficient in 
religion realize that both (the external objects such 
as body and its daily necessities and the internal 
impulses and passions) are fit to be abandoned. 
Passing through the orderly stages of attaining 
anupurvi fast, and having duly discerned the benefits 
accruing from the voluntary abandonment of the body, 
these monks, forswear all activities (@rambhd)!. 


3. mee Ta Te feat, aeqT|ETe fafarreae | 
ag farg freresar, arereeet aifea i 


35 Kasae payanue kicca, appaharo titikkhae. 
Aha bhikkht gilaejja, aharasseva amtiyam.. 


3. Such a monk attenuates (curbs) passions, curtails 
his diet and patiently endures (the consequences 
thereof). ‘The progressive reduction of food emaciat- 
es his body and brings him almost to death. 


ANNOTATION 3. In the present verse, the method of cur~- 
tailment of passions and that of food respectively called 
bhava~-samiekhana and dravya samlekhana) has been indic~ 
ated. 


1, Arambha: This term signifies here all those activities 
such as going out begging food and other necessities to 
sustain life, rendering services to fellow-ascetics and 
studying the scriptures, etc. undertaken to assist the 
practice of asceticism. 
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The dravya-samlekhana \asts for twelve years. Accord- 
ing to the Uttaraddhyayana (36/25-255), the order in which 
food can be curtailed is as follows: 

The first four years — Vikrti -parityadga ( i.e. abandon- 
ment of rich food) or Gcamla( i.e.eating only a single item 
of food). The next four years — Special penance such as 
fasting for a day, for two days for three days etc. and 
taking appropriate breakfast. The 9th and the 10th years — 
Fasting on alternate days and acamia in breakfast. 


The first half of the 11th year — fasting for one day and 
two days. The second half of the 11th year — Severer 
penances such as fasting for three or four days or more 
days. 


During the whole of the.11th year, the @cadmla in break- 
fast. In the first six months reduced diet on the day of 
acamia and a full diet on such occasions is permissible 
during the next six months of the 11th year. 


During the 12th year — Acadmla coupled with another 
penance, i.e. either continuous gcamla or acamla with 
another penance alternately. 


At the end of the 12th year — Fasting for a fortnight or 
a whole month or Bhakta z Pratyakhyana, etc. 


According to the Ni8itha Curni,taking food is reduced in 
such a way that complete abandonment of food and death 
coincide. During the last four months of this year the mouth 
is kept oiled so that the speech-organs do not ceaseto func 
tion and there is no difficulty in reciting the Namaskara - 
mantra etc. (Uttarajjhyaniiyi, vol. IE, notes, pp. 263-264). 


v. Sitfad onfrsesor, wet wife qe | 
gece oy assent, faa wet gar 


4. JID Iviyam nabhikathkhejja, maranam novi patthae. 
Duhatovi na sajjejja, jivite marane taha. . 


4. Enfeebled, he should neither crave for life, nor long 


for death. He should not get attached to either life or 
death. 
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y. eRe fsa, aarfsraTAT | 
aa afe fasfass, asad Fara 11 
5. Majjhattho nijjarapehi, samahimanupalae. 
Arto bahim viusijja, ajjhattharn suddhamesae. . 


De The equipoised’ monk, intent on shedding the 
karma (nirjard)? , Should maintain complete compo- 
sure’, Sloughing off the internal as well as the ex- 
ternal ( encumberances: viz. raga ‘and dvega and the 
body, he should engage himself in the pursuit of the 
pure Self4. 


&. TPT TM, ATITTSACT ATT | 
ada aiacare, fact farasa dfec 


1. Madhyastha: During the period of fasting,a monk should 
_maintain equanimity both in midst of favourable and un- 
favourable circumstances such as life-death, pleasure- 
pain, etc. This has been indicated by the author of the 
scriptures by the word 'madhyastha'. 


2. Nirjarapreksi: The mainstay of this equanimity is 
nirjara (shedding off of the karma). A monk observing 
fast is always intent upon niryjara, without which he can- 
not remain dispassionate. 


3. Samadhi: Knowledge, perception, conduct, penance, and 
spiritual vigours — these five are the constituents of 
samadhi( i.e. complete composure). A fasting monk 
must experience this five fold composure. 


4. Pursuit of the Pure Self: The first step of spiritual pur- 
suit is the reduction of physical activities and unattach- 
ment towards the body. This leads him to self-intro- 
spection wherein he perceives the impulses of yv@ga and 
dvesa. Not perceiving the pure self, he penetrates still 
deeper into the innermost recesses of his soul. Ulti- 
mately, Conscient Reality (the self) in its purest and 
most spiritual form becomes manifest to him. 
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Jam kimcuvakkamam jaye, aukkhemassa appano. 
Tasseva amtaraddhiae, khipparn sikkhejja part.die. . 


If a wise monk, unexpectedly encounters a contin- 
gency, during the course of his orderly progress of 
samlekhana ( i.e. step-by-step attenuation of body 
through penances), he should at once go to (the ex- 
treme step of) giving up nourishment in the middle. 


e. 7 aT agar x, afed afsafear i 
serart J frog, amg Fat Ae M1 


7. 


Game va aduva ranne, tharhdilam Padilehiya. | 
Appapanam tu vinnaya, tandizn samthare muni. . 


The monk should enter a village or an unpopulated 
area, and after having thoroughly inspected a plot of 
ground free from living being, he should make a bed 
of straw on it. 


5. Tere aaesot, «get oat fearas 
onferaat vast, amedfg fa geri 


Anaharo tuattejja, puttho tattha hiyasae. 
Nativelarh uvacare, manussehiin vi putthao. ’ 


After having solemnly resolved to give up food (and 
water, or food only), the monk should lie down on the 
straw bed. Having done so, if he happens to be 
oppressed by hunger, thirst or other rigours, he 
should bear them with fortitude. Or if he encounters 
any pleasing or painful conditions created by other 
people, he should not infringe the sanctity of his vow. 


&. Fa TF TIM, FT A TeeAeaT t 
wift Faw, T st 1 TASTT I 


9. 


9. 


Samsappaga ya. je pana, je wa uddhamahecara. 
Bhumj arnti mamsa- soniyarh, na chane na pamajjae.. 


If crawling insects (such as ants), or birds (such as 
vultures), or creatures living underground (such as 
rats) feed on the monk's flesh, or if the insects such 
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aS mosquitoes suck his blood, he should not kill them 
and should not even ward them off with his broom. 


qo. Tm a fafedfa, srt a fasenty 
araate fafadtz, facraifgarac iN 


10. Pana deharh vihimsamti, thanao na viubbhame. 
Asavehirn vivittehirh, tippamanehiyasae.. 


10. (He should deem that) "(Although) these creatures 
are destroying my body, (they are not destroying the 
essential attributes of my soul)". Even if he is 
harassed by them, he should not budge an inch from 
his posture (or fall from his spiritual elevation). As 
soon as the influx of karma particles has stopped, the 
monk feels self-satisfied (as if with ambrosia). (Thus 
satisfied) a monk should cheerfully forbear all hard- 
ships encountered by him. 


qq. aafe fafadig, arsarree IR | 
11. Garntthehirh vivittehirh, dukalassa parae. 


11. All his complexes are fully resolved and he fulfils his 
piedge of fasting unto death. 


ferforerce-Te 
gaara 3a, eafagee faarrat u 
Imginimaraya -padam 
Paggahiyataragam ceyam, daviyassa viyanato.. 
(Imgini Marana) 
This (imgini muraya fast) is of a higher order (than 
bhakta-pratyakhyéna). Only the very learned (who have the 


knowledge of at least nine purvas)! and self-disciplined 
monks embrace it. 


1. The Purvas onstitute one of the canonical texts of the 
Jains. Originally they were fourteen in number. ‘They 
contained the vast oral tradition (or the Srutajnana). 
They have been lost. 
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qr. a4 F sat ara, magi afer 
amass cérart, fasfgsor feet fret 


12, Ayam se avare dhamme, nayaputtena sahie. 
Ayavajjam padiyaram, vijahijjz tiha tiha. . 


12, Bhagavan Mahavira (Nataputta) has propounded the 
code of imgini maraya fast differently from that of 
bhakta-pratyakhyana. In the course of this anagana, 
the monk is allowed to stand or sit or walk up and 
down (within limited place) but without taking an- 
other's support. He should neither take support him- 
self nor ask others to do so, nor should be approve 
of others doing so. 


q3. efecg yt fasts, afsd gfe ac 
fasfasst osoerd, ggt = aeafgaraw 


13. Hariesu na nivajjejja, tharhdilafh munia sae. 
Viusijja anaharo, puttho tatthahiyasae. . 


13. He should not lie dow.10na grassy spot; but only on 
sthandila ( i.e. ground bereft of green grass and 
living beings like insects, etc.) Thus should the 
fasting monk abandon (his body etc.) completely and 
endure severe rigours (like the pangs of hunger and 
thirst. ). 


qx afauie fravad, afat aret ait 
wetfa 8 anf, war FY aarfer 


14. Imdiehim gilayarnte, samiyam sahare muni. 
Tahavi se agarihe, acale je samahie.. 


14. On getting enfeebled (and fatigued), the .monk may 
make slight movements of the body, like contracting 
the limbs. By doing so, he who is tranquil and com- 
posed does not transgress the sanctity of his pledge. 


qu. afrrrey = ofsaa®, dear TART | 
BIA-ATET TTT , wet afe waar y 


15,  Abhikkame padikkame, sarnkucae pasarae. 
Kaya- saharanatthSe, ettham vavi aceyane. 
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15. 


(In case of getting fatigued as a result of incessant 
sitting or lying in the same posture), the fasting monk 
may move to and fro, or contract and stretch (his 
limbs). (But if his bodily strength permits), he should 
remain motioniess as if he were unconscious in the 
course of this anagana also. 


qe. qcnn oo ofefreta, agar Pred aeraa 


16. 


16. 


STH afzfeaet, fafacsata aaa ui 


Parakkame parikilamte, aduva citthe ahayate. 
Thanena parikilamte, nisiejja ya armtaso.. 
€ ta ¢ 


If he feels fatigued after lying for a long time, he may 
move to and fro or may stand erect. If he feels tired 
of standing, he may finally sit down and rest. 


qs. aert «6 iferd Ae, «Sfemft | aie) 


17. 


17. 


aaa «= aaTasH, «= fad qTSaT {I 


oY er : s * 2 t 1. mw bcd 
- Asine nelisam maranam, imdiyani samirae. 


Kolavasarh samasajja, vitaharh pauresae.. 


While observing this extraordinary fast unto death, 
he would make right and proper use of all his sense 
organs (i.e. he would have neither attachment nor 
aversion to desirable or undesirable objects. He 
should not lean against a wooden pillar eaten by 
timber worms and/or infested with white ants, but 
Should look for one which is (clearly) free from in- 
sects or worms or little holes created by them. 


qq. Ta ATH ARTIST, TN AMT HaHa | 
aa sere aq, aq  wafearav i 


18. 


18. 


Jao vajjath samuppajje, na tattha avalambae. 
Tato ukkase appanath, savve phasehiy@sae. . 


The fasting monk should not lean against any thing 
which engenders the bondage of karma. He should 
keep himself away from it and bear all hardships. 
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qrsitatAay-7t 


qe. yaaa = ofa, Te ATTA) 
aanaroara =, ata oT fageae 


Paovagamana -padam 


19. Ayam cayatatare siya, jo evam anupalae. 
Savvagayanirodhevi, thanato na viubbhame.. 


Prayopagamana 


19, The (prayopagamana) anagana is superior even to 
imgini mayana. A monk embracing it should not 
budge (even slightly) from his posture even though his 
whole body may become stiff. 


20. 4G F TAT a, Gage = TS 
afat afsafear, feet fag aret it 


20. Ayam se uttame dhamme, puvvatthanassa paggahe. 
Acirarh padilehitta, vihare cittha “mZhane. 7 


20. This is the supreme Dharma. It also includes the 
codes, of conduct described earlier (in, the context of 
the imgini maraga and bhakta -pratyakhyana). It is 
characterised by total motionlessness. A monk (who 
observes this fast) should look for a spot free from 
any living beings and occupy it remaining motion- 
less’. 


29. aft J AAT, sat TT att 
afat ast aa, 4 F ae Taee 1 


21. Acittam tu sam@sajja, thavae tattha appagam. 
Vosire savvaso kayam, na me dehe parisaha. . 


21. The monk may obtain (some thing like a wooden plank 
or stand,) free from any living being, and establish 
himself on (or against) it (in a suitable posture), He 
should completely abandon his body, (relaxing it 


1. The Cityni& Vrtti have explained 'cittha' as 'sthiia! 
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completely). (If difficulties or adversities come, he 
should remain unaffected, and deem:) 'Now when the 
body itself does not belong to me, how can the suffer- 
ing (accompanying it) (ever affect me)?" 


22. Tras = Tae, «saa 4 da) 
aqe aerare, aft =| qedtfgara 


22. J&vajjivam parisaha, uvasagga ya samkhaya. 
Sarhvude dehabheyae, iti pannehiyasae. . 


22. Knowing that hardships and difficulties last only as 
long as life endures, the wise monk who has already 
subjected his body to total abandonment and (is fully 
prepared) for its dissolution should endure them 
with evenness of mind. 


QI OT WH, TG aga fa: 
Pera 7 save, gee amt ater t 


23.  Bheuresu na rajjejja, kamesu bahutaresu vi. _ 
iccha-lobharh na sevejja, suhumarn vannarh sapehiya.. 


23. There are many sensual pleasures (emanating from 
sound etc.), but they are all transient. The monk 
(therefore) should not wallow in them. He should not 
even wish for any material gain as a reward. Self 
discipline is subtly exquisite, and the one, who per- 
ceives it should not deviate from it. 


ANNOTATION 23. Desire is of two kinds: 


(a) Lust for sex, and 
(b) Craving for pleasure. 


In the present sloka, the monk has been admonished to 
remain unattached to both kinds of desire. At the ebb of 
one's life, one might be tempted to wish for specific 
material gain as a reward of one’s penances in the form of 
the attainment of the highest position of glory in the next 
birth. But a sadhaka being desireless should refrain from 
such vicious aspirations. 
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av.aracfe oo finfaeor, feet at m4 meen 


24, 


24. 


aafsqer wet, wat aq faatrary 


Sasaehim nimamtejja, divvam mayam a saddahe. 
Tam padibujjha mahane, Savvain numam vidhuniya. . 


The monk should not succumb to enticements,when 
invited to divine reveleries by the gods. He should 
not be misled by their illusive tricks. Penetrating 
the veil of illusion, he should clearly perceive the 
truth. 


ay. aeazefe «= atafeeu, = arse qTaT | 


25. 


fafrae out wear, fanart fad nt 


—fa afr | 


Savvatthehim amucchie, aukalassa parae. 
Titikkharh paramam nacca, vimohannataram hitam. . 


— Tti bemi. 


Not tantalised by any allurements — human or divine, 
he should reach the end of his life-span. Keeping 
stoicism at a premium, he should take recourse to 
one of the three kinds of vimoksa (fast unto death) 
viz. bhakta-pratydkhyana, imgita marana and pra - 
yopagamana, which is conductive to beatitude. 


— I say so. 


CHAPTER [IX 
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SECTION I 


ueat seat Padhamo Uddeso 


aTaat aftar-a7 


4. Hera afecarfa, wera eat wrt Vert) 
var oo dfa |= aaa, agaT o cere AT 


Bhapavao Cariya-padam 


ee Ahasuyam vadissdmi, jahG se samane bhagavam 
; utthaya. 
Samkhiae tarnsi hemarnte, ahuna pavvaie riyattha.. 


The Rambles of Bhagavan Mahavira 


1, (The Venerable Sudharma said, 'O Jambu!) I shall 
relate to you what I have heard of the rambles of the 
Venerable Ascetic (Bhagavan Mahfvira, the Sramana). 
After having discovered the Truth, the Bhagavan 
renounced worldly life. On getting initiated into 
ascetic life, (on the tenth day of the first fortnight of 
the lunar month of MrgaSira (corresponding to 
November) in winter, at Kgatriya-Kundapura (at 
present in Muzaffarpur District of Bihar)), the 
Bhagavan left immediately for ascetic wanderings. 
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zur sfarr aa, fafecafs df eat 
ye mu aaee, ct q aetna Tet! 


2. No cevimena vatthena, pihissami tamsi hemamte. 
Se parae avakahae, eyarn khu anudhammiyam tassa.. 


2. (At the time of initiation, the BHag evan had put on 
only one robe. He resolved: ) I shall not cover 
myself with this robe in winter. He was pledged to 
forbear the severities of cold all his life. This, in 
fact, comprised his anudharma ( i.e. way of life in 
harmony with his s@dhan@). 


ANNOTATION 2. Bhagavan. Mahavira was the propounder of 
anudharma, which has two main characteristics: 


(a) non-violence, and 
(b) stoicism. 
(Cf. Siyagado, 1/2/14, Text and Commentary, ) 


3. mae = oatfam Aa, FSA TU-ATEAT aTTEH | 
afresa at fagica, arefaart am fefea 


3.  Cattari sahie mise, bahave pana-jaiya agamma. __ 
Abhirujjha kayamn viharimnsu, Srusiyanar tattha him- 
simsu.. 
3. (On the eve of initiation, the body of Bhagavan Mah§a- 
vira was anointed with divine "GoSirsa'' sandalwood 
and perfumed powders, attracted by which living 
beings like black-bees and wasps came. They tried 
to suck the honey (which was not there) from the 
body of Bhagavan Mahavira, and which fact irked 
them into stinging the Bhagavan's body. This went on 
for over four months. 


ANNOTATION 3. The aroma emanating from the anointed 
body of Bhagavan Mahavira was very sweet and delightful, 
Attracted by it, many young people would come to the 
Bhagavan and ask for various kinds of perfumaries. The 
Bhagavan observed a sacred silence; he would Say nothing 
to the visitors. Displeased with him they would ruefully 
remark: ‘What on earth is the matter with you? Why don't 


THE EXCELLENCE OF RIGHTEOUSNESS 383 


you give us something?'' Another spell of silence. Annoyed 
with this they would maltreat him. 

Unruffled by all this, the Bhagavan would stand in the 
posture of meditation. Womeniolk got attracted to his body 
which was free from the bad smell of perspiration and 
filth, and to his mouth which was full of sweet breath. They 
used to inquire: ‘Where do you live? Where can one find 
this scented stuff? Who manufactures it?'’ But the Bhaga- 
van's sacred silence would continue. 

Thus his extra-ordinary physique plus the fragrant 
anointment on it became the cause of his predicament. 
(Acaranga Curni, p. 300). 


v.aqaeet oafed am, a 0 feerfa aa wid | 
aaa | aaa, OS gee 
4. Samvaccharam sahiyam masam, jam na rikkasi vat- 
thagam bhagavam. 
Acelae tato cai, tam vosajja vatthamanagare. . 


4. The Bhagavan did not discard his one and the only 
one robe for thirteen months. The homeless and 
world-relinquishing Venerable One abandoned it for 
good and remained blissfully naked ever since. 


ANNOTATION 4. The purport of the text seems to be that 
Bhagavan Mahavira initiated himself into ascetic life with a 
robe on, which he later discarded. He did so on principle. 

Later tradition, however, has ii that when the Bhagavan 
was passing by the bank of the river Syyarnabaluka, his 
robe got caught up in some thorny bush and was swept away 
by the currents of the river. A bra@hmin who happened to 
pass by, picked it up. 

The supposition that the said robe could have remained 
intact on the Bhagavan's shoulders for thirteen months 
after initiation, and that the Bhagavan discarded it just 
when it got caught up in a thorny bush, seems irrelevant 
and baseless. A much more plausible theory seems to be 
that the Bhagavan did not put on the robe to protect himself 
from cold but that he did so merely to cover up the pri- 
vities. Asa matter of fact, this is not alien to the Nir- 
grantha (the Jain) tradition. This is corroborated by the 
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Buddhist scriptures which mention Nirgrantas clad in one 
single robe (eka Sataka) (vide, the Anguttara Nikaya). When 
the Bhagavan attained the higher stages of sd@dhani, he 
completely agandoned even that piece of robe and became 
totally acela (naked monk). (Cf. Acadranga Curnt, p.390). 


y. ag Tha fafa Pato, zeaaTasT aaa ATE I 


5. 


we are-ilat afea, a “dar gar’ aga afeg 


Adu porisim tiriyam bhittim, cakkhumasajja amtaso 


— 7 ; : jhai. 
Aha cakkhu-bhiya sahiya, tam "hamta-hamta" bahave 
kamdimsu.. 


Intensely concentrating his mind on a slanting wall, 
the Bhagavan meditated for hours on end with his 
gaze firmly fixed. (The eye-balls used to bulge out, 
on account of the hard stare over a long period). 
Children used to get awe-striken by this rather un- 
usual spectacle, and invited other children to cone 
and watch him, with the outcry 'Goodness Gracious! 
Oh dear! '! 


Both, author of the Curmi and the Commentator have 
interpreted it as follows; 

"He used to walk carefully with his eyes fixed on 
the path gradually widening, and of the length of a man 
(roughly six feet). Shocked at the spectale of the 
Bhagavan's walking with his gaze fixed, children used 
to raise a hue and cry and attracted the other boys to 
it." Dr. Herman Jacobi, who hastranslated this sutra 
on the basis of the explanation given by the commen- 
tator, has, however, mooted this point: "I cannot 
make out the exact meaning of it, perhaps, so that 
he was a wall for the animals." 

Fixing the gaze on the wall has been the medita- 
tional technique_of the Buddhist monks also. In the 
present text of Ay&ro itself (2/125), we find that this 
very technique of meditation has been mentioned. The 
commentator of the Bhagawati Sitra, Shri Abhayadeva 
Suri has also interpreted the word ftiryagbhitti as the 
rampart (prakara), or the wall of a mound, or the 
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g. aang fafafaeaia, xeftert act & afer | 
ama a4, saa ad wafer aie 


6.  Sayanehirh vitimissehim, itthio tattha se parinnaya. 
Sagariyam na seve, iti se sayamn pavesiya jhati.. 


6. Bhagavan Mah4vira did not (usually) stay in crowded 
places. (Sometime he managed to find a secluded 
area and stayed there). But this seclusion was often 
invaded by womenfotk who happened to pass that way 
(in search of solitude). (Although solicited by women 
for carnal enjoyment), the Bhagavan would spurn their 
advances, for he was all the time morally alert. 
Penetrating into the depths of his soul, he would go in 
meditation on such an occasion. 


e+ *F BF saree, Ast ge & anrfa 

gat fa omfinnfag, weft meat ay 
7.  Jeke ime ag4rattha, misibhavarn pahfya se jhati. 
Puttho vi nabhibhasimsu, gacchati naivattai arhju.. 


7. Bhagavan Mahavira meditated with deep concentration 
even in the midst of places crowded with house- 
holders. He would not speak even when spoken to. 
If someone compelled him to speak, he would quietly 
move to some other place. He would not let his con- 
centration be disturbed in any way and would remain 
equipoised in all situations. 


ANNOTATIONS 6-7. The Bhagavan would choose a secluded 
place for meditation. If he did not get one, he would 
seclude himself — i.e. he would shut himself out from all 
extraneous circumstances andget himself immersed deeply 
in the very depths of the innermost soul. To look for a 
secluded place, or (if such a place is not easily available) 
to seclude oneself from all external objects— is very useful 
and advantageous for meditation. 


rock, (Vide, the Bhagavati Sutra, Commentary, 
pp. 543-44), 
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5. OT qraaaatia, wfaraey STATA | 
qagert ae def, afaageat aergots i 


8. No sugarametamegesim, nabhibhase abhivayamane. 
Hayapuvvo tattha damdehim, lasiyapuvvo appapunne- 

him. 
8. The Bhagavan would not give his blessings to those 


who greeted him, Nor would he curse even those 
who would bash him up with a cudgel or would try to 
mutilate his limbs. This high stage of sadhana is 
not easily accessible to every sddhaka. 


ANNOTATION 8. According to the author of the Cilrni when 
the Bhagavan was passing through Corapalli, efforts were 
made to mutilate his limbs or bite his body, (vide, Aca - 
vyanga Cirni, p. 302). 


e. wears «=. efufarare, afaaea qo TTaHAATH | 
aTaTs-1e-HlaTs i, ASM STE yfgqats it 
9. Pharusaim duttitikkhaim, atiacca muni parakkama- 
= = mane. 
Aghaya-natta-gitaim, darndajuddhaim mutthijuddhaim.. 


9. The Bhagavan would turn a deaf ear to harsh words 
and unbearable insults. He kept himself vigorously 
engrossed in spiritual pursuits. He would take no 
interest in graphic narratives, colourful plays, songs, 
cudgel-fights and boxing (and such other entertain- 
ments). 


ANNOTATION 9. Bhagavan Mahavira would forbear both 
kinds of rigours or hardships, favourable and unfavourable. 
A musician was playing on a lute (vind). On seeing the 
Bhagavan who happened to pass that way at that time, he 
said, 'My Bhagavan! Please stop to near my _ perfor- 
mance." But Bhugavan Mahavira politely refused, and 
quietly went away. To evince interest in any kind of enter- 
tainment colourful or euphonious, is a kind of tempting 
predicament for a s@dhaka. 
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qo. mfaw faet-serg 3, aAafroragqu faa aera | 
Uae Bl Baas , RSE WAT AAT tl 
10. Gadhie miho-kahasu, samayammi nayasue visoge 
adakkhu. 
Etaim so uralaim, gacchai nayaputte asaranae.. 


10. The Bhagavan would turnindifferent to people engaged 
in bawdy talks and amorous gestures without being 
moved by them. He would not evince any interest in, 
or pay any heed to, any of these trials -- favourable 
or unfavourable. This is how he circumvented them 
all. 


qq. afaatfee ge oa, aeate ade fray) 
UAT TT fafeaza, & aifgorraceat aq 
11.  Avis&hie duve vase, sitodarn abhocca nikkhamte. 
Egattagae pihiyacce, se ahinndyadamsane samte.. 


11. The Bhagavan lived home-life for more than two years 
(after the death of his parents). During that period, he 
did not take any animate food or water, Even though 
he lived with the members of his family, his soul was 
solitary. His body, mind, speech and senses — every- 
thing remained untainted. He always perceived Truth 
and kept constant company with Peace. (After this 
sadhani in the midst of his family), he renounced 
home-life. 


ANNOTATION 11. Bhagavén Mahavira was 28 years old, 
when his parents died. He expressed his desire to embrace 
asceticism at once. At that time his elder brother Nandi- 
vardhana and other relatives of his requested the Bhagavan, 
"Oh my dear Prince! please, do not add insult to injury by 
saying so. You know fully well that our parents are ne 
more, and on top of this you too want to leave the family. ' 
Bearing this entreaty in mind, Bhagavan Mahavira thought 
to himself, “If I took to initiation now I may cause sadness 
to many people and this may make them miserable. Some 
people in the family might even commit suicide, This is 
not desirable." 
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Relenting, he said, Please tell me how long I should 
remain with you?" Nandivardhana answered, "The death of 
the king and the queen will be mourned for two years, for 
which period you must live with us," The Bhagavan 
acceded to his request. The Bhagavan said, "You must how- 
ever accede to a request of mine as well. I must have my 
own choice in matters of food etc. No one should interfere 
with me. If these terms are acceptable to you, then alone I 
can stay in this home for two years. " Nandivardhana and 
others agreed to this. 

During this period, the Bhagavan did not take any ani- 
mate food or drink. He would wash his hands and feet with 
inanimate water, but never take a full bath. He led a life 
of non-violence, truth, non-stealing, continence and non- 
acquisitiveness. He did not take meals at night. He re- 
mained totally unattached to his family. This was an 
experiment in asceticism in the midst of the homelife. 


42. Feta 4 awa, aad = aaa Fl 
ams 8 «= aah, Tea A Bea TIT 1 
12. Pudhavirh ca dukayarh, teukayarn ca vaukayam ca. 
Panagaim biya-hariyaim, tasakayam ca Savvaso nacca.. 


qa.uag df afsag, fradare & afeeom) 
afzafssar 4 faefeer, afr aware A Aerate 1 


13. Eyaim sarhti -adilehe, cittamamtaim se abhinnaya. 
Parivajjiya na viharittha, iti samkhae se mahavire.. 


12- After having fully known the (existence of) living 

13. beings of earth-body, water-body, fire-body, air - 
body and mildew, seed and vegetation and mobile 
living beings, and after having recognized their exis- 
tence, and ascertained their animatedness, the 
Bhagavan cheerfully rambled about doing no violence 
to them. 


qv. ZAI TARTU, TasitaT 7 Gata | 
ag weamMimar sat, Hequr afqaT Get ara 1 


14. Adu thavara tasattae, tasajiva ya thavarattae. 
Adu savvajoniya satta, kammun4 kappiya pudho bala.. 


THE EXCELLENCE OF RIGHTEOUSNESS 389 


14. Stationary creatures may be reborn in the species of 
mobile beings and vice versa. Living beings are 
prone to be reborn in any of the genera of beings. 
The ignorant beings are reborn into different genera 
because of their own harm. 


ANNOTATION 14. In those days, the belief was current 
that a female is reborn as a female and a male as a male;a 
rich man is reborn as a rich man; and a muni as a muni. 
Bhagavan Mahavira repudiated this general belief and 
established the principle of the possibility of rebirth in any 
genus. According to this, the variety of karma causes 
change of genera in rebirth. 


qu.we a ud wetfe, atafer g godt ay 
ary TF Tae Ua, TF ofeaeaa Tay ATT 
15. Bhagavam ca evar mannesim, sovahie hu luppati bale. 
Kammam ca SavvaSo nacca, tarn padiyaikkhe pava- 
gam bhagavam.. 
15. An ignorant person's accumulation of possessions 
culminates into his (spiritual) destruction. Reflecting 
thus, and knowing fully well the (consequences of) 


karmic bondage, the Bhagavan vowed not to commit 
sin. 


9%. sfag oaftea Fert, fafeameerifafe oer 

AaM-AaAaaa-a, TT A Mera AT 
16, Duvihamn samicca mehavi,kiriyamakkhayanelisirh nani. 
Ayana-soyamativaya-soyam, jogarn ca Savvaso nacca.. 


16, After having weighed the pros and cons of both kriya@- 
vada (actionism)! and akriyava@da (non-actionism), 
and having known fully the influx of Karmic matter 


1. In the Siitrakrtanga 1/12/20, 21, it has been mentioned: 
Atténa jo janai jo ya logam, jo agatim janai (a) -nag- 
atim ca. 


Jo sasayam jana asfisayam ca, jatim mayranam ca 
cayanovavatam. . 
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through sensuality, violence, and the impulses of 
mind, speech, and body, the sage and wise Bhagavan 
propounded the unique doctrine of Rriya, not pro- 
pounded by others. 


ANNOTATION 16. When the Bhagavan was leading a dis- 
passionate and detached life even in the midst of home-life, 
his uncle named SuparSva, his elder brother named 
Nandivardhana, and some other friends, said to him, "Why 
don't you enjoy sensual pleasures ? 

The Bhagavan answered, ''The senses are the sources of 
the influx of karmic matter. My soul is pining for emanci- 
pation. That is why I can't enjoy the sensual pleasures. 

On hearing this, they said, "O Prince! why don't you 
drink cold (animate) water and eat animate food?" 

The Bhagavan replied, "Violence is the source of bon- 
dage. My soul is pining for freedom. That is why I refrain 
from killing beings (with water~body), possessed of life like 
me." 

They again said, 'Oh Prince! you keep continously 
sitting in the posture of meditation. Why do you not have 
some recreation?" 

The Bhagavan quipped back, "The mind, body and speech 
are also the triple sources of bondage. My soul is pining 
for freedom. I refrain, therefore, from giving support to 
their impulses." 

They said, "Why don't you take bath? Why do you sleep 
on the floor?" 

The Bhagavan said, ''The bodily attachment and luxuries 
are both sources of bondage. I want to plug these loopholes. 
That is why I have embraced this way of life." 


qe. TeaTfera ase, TaAvee HHUTATT | 
afeafast often, wereraTageat F Ae Il 


17. Aivatiyam anautte, Sayamannesim akaranayae. 
Jassitthio parinnaya, savvakammavanao se adakkhu.. 


Aho vi kattana viuttanam ca, jo Gsavam jtpati sam- 
varam ca. 


Dukkham ca jo janai nijjaram ca, so bhasiumarihati 
kiriyavadam. . 
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17. 


The Bhagavan did not commit any violence to “any 
living beings, nor did he ever make others to do so. 
The Bhagavan saw — 

(On being asked by his relatives why he avoided all 
women-folk, the Bhagavan replied —) 

“Women (incontinence) are the harbingers of all 
karmic influx. One who relinquishes them, perceives 
(the soul). " 


qs. Herre oT OS O88, Bere TET A Mara) 


13, 


18. 


a ffs aad ad, a aged fare afscear i 


Ahakadam na se seve, Savvaso kammuna ya adakkht. 


Jam kimci pavagam bhagavam, tam akuvvam viya- 
dam bhumjittha. . 


The Bhagavan saw that the acceptance of food pre- 
pared specifically for the munis entails karmic 
bondage. That is why he always refused such food. 
He would take only inanimate food. The Bhagavan 
never partook of any such meals which were conduc- 
cive to sinfulness. | 


qe. aa a qa, coe fe F 4 afaT) 


19, 


19. 


qfeafsaary )=oattarat, weefe dats ware) 


No sevati ya paravattham, parapae vi se na bhumjittha. 
Parivajjiyana omapam, gacchati sarnkhadim asaranae.. 


(Bhagavan Mahavira did not possess any dress, nor 
did he borrow any from anyone else. 


The author of the Ciirni has interpreted the word 
papaka in various ways: 

The Bhagavan never took meals which were pre- 
pared with a view to giving them in alms to just any- 
body. Thus he was saved from the guilt of "approval 
of violence." 

Another interpretation is that the Bhagavan did not 
take any meat or alcoholic drinks (papeka). 

Yet another interpretation is that the Bhagavan 
did not partake of such meals which were conducive 
to sinfulness. 


392 AYARO 


(He had no bowls of his own), nor did he use an- 
other's for the purpose of eating in them. 


He did not go for alms to any such feast which 
could not feed people beyond the numbers of invitees. 


He did not even think of delicious food. 


ANNOTATION 19. According to the author of Cini, 
Bhagavan Mahavira had only one robe on at the time of 
initiation, which he had abandoned after thirteen months. 
He never used any other robe ever since. 

When he broke the fast just after initiation into asceti- 
cism, the Bhagavan took his meals in a utensil owned by a 
householder. Later he became a p@nipatra(i.e. one who 
uses the palms of his hand as utensils), and never used the 
utensils of anyone for taking his meals. 

Once when the Bhagavan was sojourning in a weaver's 
workshop at Nalanda, his only disciple called GoSalaka 
asked him, "Shall I bring some food for you?" The Bhaga- 
wan.said, "No", in the belief that his disciple would get 
food for him in a householder's utensil. 

_ After he achieved ominiscience the Bhagavan became a 
Tirthankara. Loharya, one of his disciples, used to procure 
food for him from householders. But the Bhagavan would 
take it on his palms and then eat it. The description 
alluded to here refers to the period of s@dhanad. Therefore, 
the incident of procurement of food by Loharya is not pur- 
ported here. 


20. Aan «= wae, Ufirs = | aafeTt| 
afeafa wl safer, Mf a eeat Fe MTT 1 
20. Mayanne aSana-panassa, nanugiddhe rasesu apadinne. 
Acchimpi no pamajjiya, novi ya karnduyaye muni g3- 
yam.. 


20. Bhagavan Mahavira knew what quantity he should eat 
- and drink, He was devoid of any ardent longing for 
delicacies. He did not even think of any particular 
Kind of food. He did not even wipe his eyes. Nor did 

he scratch his body when he had an itching. 
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ANNOTATION 20. Bhagavan Mahavira had an extraordi- 
narily well-built physique. His system did not have likeli- 
hood of developing any indigestion or constipation, still he 
cautiously avoided the possibility of any illness by being 
abstemious in his habits. 

A glutton cannot wholeheartedly concentrate on medita- 
tion. That is why the Bhagavan. took only a frugal diet. 

Even while leading family life, Bhagavan Mahdvira was 
not at all keen on (any delicacies of) food. Right from the 
very beginning he was not interested in such food. And this 
disinterestedness reached its culmination during the period 
of his sadhana. 

The Bhagavan would never long for a particular kind of 
food except when undertaking special sidhana@ e.g. he would 
sometimes wish foruradafor carrying on specific sadhana. 

Bhagavan Mahavira had a steady gaze; he would not let 
his eyes blink. If a particle of dust accidentally fell into 
his eyes, he would not care to take it out. In case of an ant 
or a mosquito or any other insect biting him, he would not 
even scratch his body. All this he did for successful 
controlin sadhana, "I shall let things take their own natural 
course and shall not interfere with their smooth flow." — 
this was always at the back of his mind while performing 
sadhana with effortless ease. 


aa.ag «fafa fe, ate ATT 
ay aqgusafeart, dat oat ATT HI 


21. Appam tiriyarn pehie, _appam pitthao upehae. 
Appam vuie(a)padibhani, pamthape hi? care jayamane.. 


21. While walking, Bhagavan Mahavira. .ucver looked 
sidewards (i.e. left or right), or looked back. He 
would walk in silence. He would speak only when 
spoken to, and that too, very little. Always wide 
awake to the responsibility and duty of non-violence 
to all living beings, he would walk with his eyes 
firmly fixed on the path ahead. 


22. fafatfa swacfeart, G  oatesy oacraume | 
qa, arg THe, oF aaefsarr afar 
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22. Sisiramsi addhapadivanne, tam vosajja vatthamanagare. 
Pasarittu bahum parakkame, no avalambiyana kam- 
dhamsi.. 


22. The Bhagavan had abandoned the use of clothes. in 
winter he would boldly walk with his hands outspread, 
and would not (try to avoid cold by) folding his arms 
under his shoulders. 


23.ca fad aata, aretr WSeaT | 
aafsvaoy ary, sraazor aefar ty 
—fa afar 

23. Esa vihi anukkarhto, mahanena maimays. 


Apadinnena virena, kasavena mahesind.. 


— Tti bemi. 


23. Bhagavan Mahavira, the wise, M@hana, (Brahmana, 
non-violent) Great Seer, born in the clan of Ka’yapa, 
followed without any reservation the aforementioned 
code of conduct. 


— Thus I say. 


ANNOTATION 23. During the last two years of home- 
life and twelve-and- a half years of sadhana, Bhagavan 
Mahavira austerely practised freedom from desires. He 
hed no inhibitions or reservations relating to food, place, 
and tumieior sleep. Thus he remained completely unaffected 
by tie demands of the body. He would calmly and cheer- 
fully accept anything that came his way and which was 
congenial to the accomplishment of his s@dhant. 
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SECTION II 


att sear Bio Uddeso 


ATARY ASAl-Ta 


q, afearamig Asoret, cafsarat oreay gear t 
ARE ATS TATA, are Afacar a wert u 


Bhagavao Sejja -padam 


1. Cariyasanaim sejjao, egatiyao jao buiyao. 
Aikkha tairnh sayanasanaim, jaim sevittha se mahaviro. . 


Bhagavan Mahiavira's Seats and Retreats 


ate (Jambu said to Sudharma;) ''O Noble One! In the 
context of ascetic rambles, you had already told me 
about some seats and places of residence. Now, 
would you care to tell me about all those seats and 
places of residence which were actually used by 
Bhagavan Mahavira?" 


aaa -aaT- sag, Sfeerareary GAT ara 
agat afaagrtg, TaTATAZ Cat aay 


2, Avesana-sabha-pavasu, paniyasaldsu egada vaso. 
Aduva paliyatthanesu, paldalapumjesu egada vaso... 


2. (Sudharm’ replied:) "Bhagavan Mahavira lived in all 
sorts of places, such as workhouses (like potter's 
lodge, blacksmith's workshop etc.), assembly houses, 
water-huts, shops, factories, or even canopies made 
of hay~stacks. 
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3. ataTe ATMA, ATA Tea Tar aTat 
gqart  MTTT aT, BFaAe fe crt aay 


3. Agamtare dramagare, game nagarevi egada vaso. 
Susane sunnagare, va, rukkhamile vi egada vaso.. 


3. The Bhagavan sometimes used to stay in inns or rest- 
houses; sometimes in villages and towns; sometimes 
oncremation grounds, in deserted houses or under 


the trees. 


vue ait aadte, vat art caer aa 

ug fet fe waart, acerd aarfar afr 
4. Etehim muni Sayanehim, Samane Asi paterasa vase. 
Raim divam pi jayamane, appamatte sam&@hie jhati.. 


4. During the period of twelve-and-a-half years of his 
sadhana, Bhagavan Mahavira, the wise ramana used 
to live cheerfully in these diverse lodges. 


He would meditate day and night by making (his 
mind, body and speech) steady and poised and his 
senses and passions subdued. 


y. fore fo wt oma, Aas oan Sgre 
wird =F wa, ef agar ay acfeoy i 


5. Niddam pi no pagamae, sevai bhagavam utthie. 
Jaggavati ya appanam, isirh sai yd si apadinne.. 


5. The Bhagavan did not seek sleep for the sake of 
pleasure and comfort. (On feeling drowsy,)he would 
stand up and keep himself wide awake. (After long 
spells of sleeplessness, for the upkeep and mainte- 
nance of body, ) he would have only a nap. He never 
craved for the comfort of sleep. 


ANNOTATION 5. During the entire period of twelve-and- 
a~half long years of his sddhanif, the Bhagavan. slept only 
for one antarmuhiinta ( i.e. less than 48 minutes). That 
too, not continuously, but only intermittently. He would 
not lie down at all. He would take only a nap, either 
Standing or sitting, and then immediately go into medita- 
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tion. In a village called Asthikagrama he slept only for a 
few moments, during which brief period he dreamt ten 
dreams. (Sthanainga, 10/103). 


&. TISAI grea, afag wit = yEtTl 
frrare cat Uet, ate aafaat  agarT 


6. Sambujjhamane punaravi, 4simmsu bhagavam utthde. 
Nikkhamma egaya rao, bahim camkamiyd muhutta- 
gam.. 
6. Bhagavan. Mahavira, after only a few moment's sleep, 


would be awake again and would sit in meditation 
with full internal watchfulness. When, sometimes, 
sleep tormented him too much at night, he would come 
out of the resting-place, and stroll for about a 
muhurta or so. (Then he would return to his original 
place and go into meditation). 


ANNOTATION 6. There are three main constituents of 
Bhagavan Mah&vira's stdhand: 


a) Control of diet; 
b) Control of the senses; and 
c) Control of sleep. 


Through the elixir of spiritual realization, he would 
achieve control of palate. 

Through total absorption in the perception of the soul, 
he achieved control over the senses. 

Through meditation he achieved control over sleep. 

It was generally in extremely cold and hot weather that 
he was tormented by sleep. On those occasions, the 
Bhagavan would achieve control over sleep by strolling. 


we. wag = weqaavi, ah art sorTEaT 7 
aay = FATT, agar a aframt szaeta 


7. Sayanehim tassuvasagga, bhim4 asi anegaruva yas 
Samsappagayaje pana, aduva je pakkhino uvacaramti.. 


7. Bhagavan Mahavira had to undergo terrible hard- 
ships of various kinds, while he lived in those resting 
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places. (While in meditation), he would be bit even 
by a snake or a mongoose, or a dog; he was occa- 
sionally attacked by ants which made his body bleed; 
and he was frequently tormented by gadflies, mos- 
guitoes, bees and wasps. (Undeterred by al! this, the 
Bhagavan would still remain deeply absorbed in 
meditation. ) 


s.ag HTT vaatfa, waar a afagearat 
ag oafrar saa, set eafaar gfe au 


8. Adu kucara uvacaramii, gamarakkha ya Sattihattha ya. 
Adu gamiya uvasagga, itthi egatiya purisa ya.. 


8. (While meditating in a deserted hut, Bhagavan Maha- 
vira would often be discomforted by burglars or de- 
bauchees; (while meditating on the cross-roads,) he 
would be upbraided or even hurt by village-guards 
equipped with lances or spears. The Bhagavan would 
often have to bear even sexual advances caused by 
men or women. 


ANNOTATION 8. Women were easily enamoured of 
Bhagavan Mah@vira's handsome face and figure. At night 
they tried to seduce him and distract him from meditation, 
but in vain. This made them angry and they cursed him. 
When their husbands came to know of this, they would come 
up to the Bhagavan and pass various sarcastic remarks, 
such as: "Look, he is a mischievous rogue, this cursed 
mendicant. It was he who enticed our pretty dames. Let's 
kick him out of here."' Thus they abused him and rebuked 
him sharply. Some would even go to the length of giving 
him good hiding. Nevertheiess, the Bhagavan paid no atten- 
tion whatsoever to both these cupressions, and would re- 
main absorbed in meditation. 


&.ggatgarge qzaltgaré. dire THTSATE | 


afa gfew-gfeaaterg, acre ATTSTTE | 
9, Ihaloiyaim paraloiyairn, bhimirh anegaruvaim. 


Avi subbhi-dubbhi-gamdhaim, saddaimn anegartvaim.. 
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9. 


Bhagavan Mahavira courageously put up with various 
sorts of terrible hardships and difficulties caused to 
him by men and other living creatures. 

Odour — good or bad — did not affect him in the 
least. 

Words — kind or unkind — he always remained 
completely indifferent to. 


qo. afgarac aur afau, arate freqware | 


10. 


10. 


am ~~ afrya, das are awagaren 


Ahiyasae saya samie, phasaim virtvaruvaim. 
Araimh raim abhibhiiya, riyai mAahane abahuvai. 


Bhagavan Mahavira bore with fortitude all kinds of 
afflictions by following the Right Conduct. 


He would subdue (by meditation) feelings of ennui 
produced by self-discipline or temptation for 
pleasures of self-indulgence. 


He would normally remain silent, (except only in 
special circumstances. ) 


q9.4 wife der gfeg, wreer fa uTat Tat 


11. 


11. 


wearten Hareear, Tene aaa xafsrt 1 


Sa Janehim tattha pucchiimsu, egacar4 vi egad& rao. 
Avvahie kasaittha, pehamane samahim apadinne.. 


(When Bhagavan. Mahavira meditated in solitude, ) 
some tramps wouldtry to disturb him by embarassing 
questions (like these Who are you? Where have you 
come from? What makes you stand here?")'OCr some 
times at night, some debauchees would accost him 
thus ("What are you doing here in this deserted 
house ?””) 


On getting no answer from the Bhagav&n, they 
would get annoyed with him and would start maltreat- 
ing him, 

Nevertheless, the Bhagavan would remain rapt in 
meditation. He would not even think of retaliating. 
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qa. wanatia ature, senifa fa fer sree | 
aaa = ee, afavite a aarec aria 


12, Ayamarhtararhsi ko ettha, ahamamsi tti bhikkhu ahattu. 
Ayamuttame se dhamme, tusinie sa kasaie jhati.. 


12. (When Bhagavan Mahavira was meditating in a park on 
the out-skirts of a village, some frequenters to the 
place inquired of him,) ''Who is there inside?" The 
Bhagavan replied "I am an ascetic." (They asked, 
"Who gave you permission to use this place? Why 
are you occupying our place of recreation?’ The 
Bhagavan: quietly left the place). This characterised 
his lofty conduct. Despite their agitation, the Bhaga- 
van kept quiet and remained absorbed in meditation. 


93. That qaafa, fafat arem cad) 
aifacay arr, ferare = Forararaifa 


s . s 2 soe - - a 
13. Jarhsippege paveyamti, sisire marue pavayamte. 
Tamsippege anagara, himavae nivayamesamti.. 


qv. darfse ofafacaray, vat a | -AATeZATT 
fafgat at aver, afaged = feaa-aorar 


14. Samghiadio pavisissamo, eha ya samadahamana. 
‘Pihiya va sakkhamo, atidukkham himaga-samphasa.. 


13- The winter-wind made (scantily clad) people shiver 
14, with cold; snowfall made houseless mendicants to 
seek houses protected from winds, and cover them- 
selves with clothes. Considering that they would 
be ableto protect themselves against painfully severe 
cold, some monks kindled fire and closed doors, 
because it was extremely difficult to brave snow-fall. 


qu.dfa owe safe, ag faad afeoray afar | 
forsary rat wet, ame wa afAare i 
15.  Tarhsi bhagavarh apadinne, ahe viyade ahiydsae davie. 
Nikkhamma egada rao, caei bhagavarn samiyae.. 


15. Bhagavan Mahavira, however, would not, even in the 
face of such severe cold, even think of (seeking a 
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windless abode, or clothes to wrap himself with). He 
(would stand) under the merest shed in the cold and 
bear it with sublime equipoise. When the night grew 
colder, the Bhagavan would alternately come outside 
in the cold under the open sky (and go back to the 
shed), Thus was the Bhagavan able to endure the 
pangs of cold in perfect calmness and in conformity 
with Right Conduct. 


qa. ca fag aoyaHaT, ATET WERT | 


16. 


16. 


aafssoyor arty, area Hafan 


—faatar 
Esa vihi anukkamto, m&ahanena maimaya. 
Apadinnena virena, kasavena mahesina. . 


~~ Tti bemi. 


Bhagavan (Mahavira, the wise Mdahana (BrShmana, 
Non-Violent) GreatSeer, bornin the clan of Kasyapa, 

followed without any reservation the aforementioned 
code of conduct. 


—~ So do I say. 
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SECTION II 


a 
aga seu Taio Uddeso 


ATA WWhag-TaaT-Tz 


qa odtrert 9, ase a Cea A 
afgarag wat afau, Grae faeqTeany tI 


Bhagavao parisaha -uvasagga -padam 


1. Tanaphase Siyaphase ya, teuphase ya damsa-masage 


ya. 
Ahiyasae saya Samie, phasaim viruvaruvaim.. 


Bhagavan Mahavira's Endurance of Hardships 


1. Bhagavan Mahavira bore with equipoise various 
kinds of hardships, including being pricked by the 
grass (typical of the Lda@dha country-side) the ex- 
tremities of the weather, and bites of gad-flies and 
mosquitoes. 


ANNOTATION 1. During the period of sadhan@ Bhagavan 
Mahavira once paid a visit to the La&dha countryside (i.e. 
the districts of Tamulaka, Midnapur, Hugli and Burdvan in 
West Bengal) which abounded in prickly grass. Very often, 
this proved to be the cause of sharp bodily pain, The area 
in which this kind of grass luxuriously grew was also sur- 
rounded with mountains, which added to the cold atmos- 
phere there. 

The Bhagavan would also cheerfully bear the heat of the 
sun. In a place like Halduga, he had to put up with scorch- 
ing and almost burning temperatures. 
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The Ladha teemed with vicious creatures like gadflies, 
mosquitoes, and leeches. Despite knowledge of all these 
untoward conditions, the Bhagavan. went there to test him- 
self on the touchstone of equanimity. 


RHE Fat-arerard, asayfa a ger( re? )yta a 
tf ase = 6afag, areoenft Aq Tare 
2, Aha duccara-ladhamacari, vajjabhimirh ca subbha- 
(nha?) bhumim ca. 
Pamtam sejjam sevimsu, asanagani ceva pamt@im.. 

25 The Bhagavan cheerfully rambled through the areas 
of Vajrabhimi and Sumhabhumi in the difficult terrain 
of the La@dha countryside. There he had very mis- 
serable lodgings and poor seats. 


ANNOTATION 2. The Lidha countryside was terribly in- 
accessible because of mountains and thick forest. Never- 
theless, Bhagavan. Mahavira went there. He managed to get 
only desolate and dilapidated houses to live in, and rough 
wooden planks or boards to sit on and those too covered 
with thick layers of dust, soil and cowdung. All this, 
however, could not disturb the evenness of the Bhagavan's 
mind. 


3. arate TTT, TT Boast afagi 
ae qatar owe , gegen fefegfnatag i 


3. Ladhehim tassuvasagga, bahave janavaya lisimsu. 
Aha luhadesie bhatte, kukkurA tattha himsimsu niva- 
_ timsu.. 
3. In the counties of Ladha, Bhagavan Mahavira had to 
undergo various vicissitudes. He waS many a time 
attacked by the inhabitants of that place. The food he 
got there was vapid. He would be often attacked and 

‘bitten by dogs. 


ANNOTATION 3. There were no towns and cities in the 
districts of Vajra and Sumha of the Ladha. There. was a 
dearth of such things as sesamum seeds, from which oil 
could be produced, or of good cows from which butter could 
be produced. Consequently, the inhabitants of that place 
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took only insipid, totally fatless food. This sort of food- 
habit led to their being ill-tempered. Anger, vituperative 
tongue, and assault were. almost habit with them. They 
used to cover their bodies with grass. 

_ The Bhagavan used to take a single meal only at midday. 
In Ladha, the Bhagavanwould get only rice soaked in water, 
urada(a kind of pulse)-soup or sour-soup, but all without 
salt. | 

The dogs of that place were so fierce that people had to 

use sticks and cudgels to ward them off. Since the Bhagavan 
was unarmed, the dogs would frequently and easily attack 
him. 


vay oat fare, game gme eaATT | 
sande Tee, TM geEu sagfa uy 
4. Appe jane nivarei, lusanae sunae dasam§ne. 
Chuchukaramti @hamsu, samanam kukkura das- 
arntutti., 
4. When dogs would bark at or come to bite the Bhaga- 


van, only a solitary person would come to his rescue; 
the others would set the dogs on him. 


y.Ufarar at asa, sea asaya Hearet| 

afg wera owed, wat acer owe faeieg 
5. Elikkhae jane bhujjo, bahave vajjabhimi pharusasi. 
Latthim gahaya nallyarh, samana tattha eva viha- 
rimsu.. 


o. In such a county did the Bhagavan spend (six long 
months). Most peovle of Vajrabhumi were ill-tem- 
pered owing to insipid food. In that countryside, 
some syvadmands (ascetics) always roamed with either 
a stick! or a cudgel in hand. 


e.g fr ar faetar, geyeat aefa amefz, 
aqaarr grufe, grant aa nate i 
1. A lathi (stick) is usually of the height of a man, while 


a n@lika (cudgel) is four amgulas (twenty-fourth part 
of a cubit) longer than it. 


THE EXCELLENCE OF RIGHTEOUSNESS 405 


6. Evam pi tattha viharamta, putthapuvva ahesi su- 
naehim. 

Samnlurncamanad sunaehirn, duccaragani tattha ladghe- 

, him.. 

6. Even those ¢vamanas who were equipped with sticks 


or cudgels were torn and bitten by dogs. It was 
really difficult to move about freely in the villages of 
the Ladha area. 


ye. faara a cfs, t art areas | 
ae wae wire, aafearac afwaaea i 
7. Nidhaya damdarn p&nehirh, tamn kAyarh vosajjaman- 
agare. 
Aha gimakamtae bhagavam,te ahiyasae abhisamecca.. 


7. Abandoning the attitude of violence to living beings, 
and totally ignoring all bodily comforts, the Bhagavan 
was cheerfully rambling about (in the Ladha area). 
There the Bhagavan put up with all kinds of harsh 
words and sharp rebukes with spiritual wisdom. 


ANNOTATION 7. Punishment ( i.e. violence) is of there 
kinds: 


(a) (Punishment) inflicted through the mind; 
(b) through the speech; and 
(c) through the body. 


He would not brush away encroaching creatures or an- 
noying insects either himself or make others to do so. Not 
even the thought of doing so ever crossed his mind. The 
Bhagavan was completely self-possessed in thought, speech 
and action. 


Ss. Ue aaa aT, arta ae A mBTAIT 
ut fe aay aréfa, aeragedt f cre art i 


8. Ndo samgamasise va, parae tattha se mahavire. 
Evam pi tattha ladhehim, aladdhapuvvo vi egaya gamo.. 
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8. Just as an elephant fighting on the battle front is not 
easily baffled by piercing weapons, so also did Bhaga- 
van Mahavira remain completely unruffled by and tri- 
umphed over various kinds of hardships he experi- 
enced in Ladha area. (Although) he occasionally did 
not find a village or a suitable abode in Ladha to stay 
in (he remained completely unperturbed). 


&. Soe HATAT ST ,umfat ff | aad 

qfsfiaafag oafag, cat oot aafefa 
9. Uvasamkamamtamapadinnam, gamamtiyam pi appat- 
tam. 


Padinikkhamittu lisimsu, etto pararn palehitti.. 


9. The Bhagavan did not desire a fixed abode or a defi- 
nite diet. He would go to a village for boarding or 
lodging only when occasion arose. Sometime it so 
happened that before he entered a village some people 
would try to stop him, and even hit him and say — 
"Why don't you go away from here, and look for some 
other place?" 


ANNOTATION 9. The inhabitants of Ladha did not relish 


the Bhagavan's nudity. This is why they would stop him 
' from entering the village. 


qo. ga-Geal Gea as, agar yfeor Hg Hare-Her | 
TE APT Hare, great aes Ffeg i 
10. Hayapuvvo tattha damdena, aduva mutthina adu 


kumtai- phalenam. 
Adu lelund kavalenam, hamta-hamtd bahave karh- 


dimsu.. 


10. There some people would try to hit the Bhagavan with 
a slap or a blow, or a Stick, or a spear, or aclod or 
a potsherd. They would run after him and scream 
"Goodness Gracious! go away." 


44. Harfor fargears, veanfe ourar ae) 
qe afag, agat cao srafateg 1) 
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11. Mamsani chinnapuvvaim, utthubhamti egaya kayam. 
Parisahaim lurmncirhsu ahava parnsuna avakirirhsu. . 


11. (Brutally assaulting him), some people would even 
mangle him, spit on him, fling heaps of dust on him, 
and (thus) inflict hardships on him. 


qr. seaaea = fafa, agar aT waeT | 
aragaTT TIT, sree we aafsvot | 


12, Uccalaiya nihanimsu, aduva asanao khalaimsu. 
Vosatthakae panayasi, dukkhasahe bhagavam apadinne.. 


12. Some would lift him up and throw him down while he 
was in meditation. Some others would push him out 
of his seat. But the Bhagavan had abandoned all care 
of the body; he was wholly dedicated to the cause of 
the soul; he was highly tolerant of feeling of pain and 
anguish; and free from the desire of pleasure, (He 
would, therefore, never let his evenness of mind 
dwindle). 


ANNOTATION 12. Not all people inhabiting the Ladha 
countryside were ill-tempered; there were, however, some 
good-natured people there as well. There were those who 
were very impulsive. These would remove the Bhagavan 
from his seat. Even so the Bhagavan would not be dis- 
pleased. Seeing that he maintained a sweet evenness of 
temper, their hearts would change, and they would apologise 
to him for their nonchalant insolence. The ill-natured ones, 
however, did not evince any change of heart. 


q3.qa aaredta oar, das ae era 
afsaqart = RATS, AT MTA ECT I 
13. Suro samgamasise vd, sarmnvude tattha se mahdavire. 
Padisevamane pharusaim, acale bhagavam riittha. . 


13. Just as a warrior wearing the escutcheon is never 
baffled at the war front, so also was Bhagavan 
Mahavira wearing the armour of total abstinence from 
sinful actions never subdued by hardships, and would 
never be disturbed in meditation. Unperturbed, he 
kept cheerfully rambling on. 
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qv. wa fal ase, Aer Wea | 
aafersto arta, area Hafan 11 
—fa afi | 


14. Esa vihi anukkamto, mahanena maimaya. 
Apadinnena virena, kasavena mahesina. . 


—- Tti bemi. 


14. Bhagavan Mahavira, the wise, Mihana (Brahmana, 
Non-violent), great seer, born in the clan of Kadyapa, 
followed without any reservation the above mentioned 
code of conduct. 


— Thus I say. 
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SECTION IV 


: 
ascent FEB Cauttho Uddeso 


araasnt afafrest-q 


q. arrraiea arefa, aqed fa wae <a 
q2d at & aes aT, A afasaia Aes 


Bhagavao atigiccha -padam 


1, Omodariyam caeti, aputthe vi bhagavam rogehim. 
Putthe va se aputthe vd, no se satijjati teicchamh.. 


Abandonment of Medication by Bhagavan Mahavira 


Ly Although untouched by illness, Phagavan Mahavira 
would still have a curtailed diet. Whether afflicted or 
not, he would not approve of medication for himself. 


ANNOTATION 1. Man by nature is prone to gluttony. It is 

not easy to eat sparingly. There are some who do eat little, 

but they do so only under compulsion, i.e. when they are 

afflicted with a disease, and wish to get rid of it. Bhagavan 

Mahavira had no disease or ailment, yet he would eat 

Sparingly and with long intervals just like a serpent. 
illnesses are of two kinds: 


(a) Internal, i.e. due to a disturbance of humours of 
deficiency of vitamins, and 


(bo) External, i.e. injuries caused by accidents, etc. 


The Bhagavan was free from the former kind of 
jiseases, but he would occaSionally be afflicted by the 
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latter, in the event of attacks by human beings or other 
creatures and insects. He would not undergo any medical 
treatment to mitigate even these. 

To illustrate his extra-ordinary forbearancé,an incident 
is given here. Once a cowboy drove a wooden nail into his 
ear. A physician named Kharaka had to take it out and 
dress his wound. But the Bhagavan never wished anyone 


to do anything for him. 


Raat A aA a, Tae = fant 7 
aay 1 F at, ea-qaaTey = sfeeqT | 


2. Sarhsohanam ca vamanarn ca, gayabbharhganam sina- 
nam Ca. 

Sambahanam na se kappe, damta-pakkhalanam parin ~ 
nae.. 

2. The Bhagavan abandoned all sorts of purgatives, 


emetics, unguents, bathing, shampooing or _ even 
cleaning of the teeth. 


ANNOTATION 2. Soon after initiation into ascetic life, 
Bhagavan Mahavira had taken up a vow: "I will lead a life 
of self-abnegation by abandoning all bodily care."' In 
accordance with this vow, he would refrain from any physi- 
cal beautification, or any extra care of the body, It is 
imperative for a s@dhaka to forget all about his body and 
concern himself with complete dedication to the soul. The 
above routine followed by Bhagavan Mahavira refers to 
this. 


3. fazer ammarate, tafe ater = aagars 
fafatfa wrt wr, sm at amt au 


3. Virae gamadhammehim, riyati mahape abahuvai. 
Sisirammi egada bhagavam, chayae jhai asi ya.. 


3. Averse to all sensual delights, Bhagavan Mahavira 
-(M&hana) cheerfully rambled about. He would speak 
but little. Even in the winter he would meditate (not 
in sunshine), but in shade. 
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waa ATETe-afear-q 


v.aramagé ag freer, aewE vaReT afata 
a WET eT, ATTA 


Bhagavao Ghara -cariya -padam 


4, Ayavai ya gimhanam, acchai ukkudue abhivate. 
Adu javaittha lihenarh, oyana-marnthu-kummfsenam. . 


4. In summer he would deliberately expose himself to 
the scorching heat of the sun. He would squat in the 
cock-posture in the face of hot winds, 


Dietary Routine 


He lived on meals of coarse rice, pounded grains 
ground into flour-like substance and beans (urada). 


yx. varfr fafer ofsta, ag art a oTaT Te | 
afr wrat ow, weaa agat ard fri 


5. Eyani tinni padiseve, attha mase ya javae bhagavarn. 
Apiittha egaya bhagavath, addhamasam aduva masam pi. 


5. Bhagavan Mahavira lived on these three (grains) for 
eight months. Sometimes, he would go without water 
either for half a month or for a whole month at a 
stretch. 


a. aft afar gt wma, sfawme aga afafrar 
whey safest, aaa | aT 


6. Avi sahie duve mase, chappi mase aduva apivitta. 
Rayovarayam apadinne, annagilayamegaya bhumje.. 


6. He would go without water sometimes for over two 
months, or as long as for six months. He did not even 
think of taking sleep; he would keep himself awake all 
night. 


Sometimes he had to take even stale food. 
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vy. sear wat «=H, agaT aT eA 
saa TAT Aa, AMA ate aafswt 1 
7. Chatthenam egaya bhumje, aduva atthamena dasa- 
‘ : menam. 
Duvalasamena egayd bhumje, pehamane sam&him 
. apadinne.. 


7; Sometimeshe would take meals after either two days', 
or three, or four, or even five days' fast. He had his 
mind always fixed on only(tapas -) samadhi (i. e. even- 
ness of mind accompained by austerities); for food he 
had no craving. 


so. Tay 6 OReTAaR, fa a cat aaraTet | 
ats at oT athe, ard fr orepsrficar i 


8. Naccanam se mahavire, no vi ya pavagarn sayamakasi. 
Annehim va na karittha, kiramtam pi nanujanittha. . 


8. Fully aware of the sinfulness, vitiating the alms that 
he received, Bhagavan Mahavira would neither him- 
self indulge in violence nor make others to do so, nor 
did he approve of any such action., 


amma faa wat ar, seme ose TET 
afaqetiaa =o ward, aes fae 
0% Gamam pavise nayarath va, ghasamese kadam parat- 


thae, 
Suvisuddhamesiya bhagavam, ayata-jogayae sevittha. . 


9. Upon entering a village or a town, Bhagavan Mahiavira 
would ask for only that kind of meal which was pre- 
pared for the use of a householder ( i.e. notspe 
cially prepared for the Bhagavan.). He would accept 
alms unvitiated by any sin and eat it with complete 
control of his passions. 


qo. 4g arrat fafreat, & aot <afart gar! 
TAA TTT faced, wad forafat a Fer 
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49. 4g Aa aA AAT at, TIAfrEtert a afaig ar) 
aarti | gfaart oat, HaRt arfa fad fea Tet 


q2. fafa=ae aan, Taahaa qfexat | 
He Twa wad, afgaarn areata i 
(fafar: gere7) 


10. Adu vayasa digirhchatta, je anne rasesino satta. 
Ghasesanie citthamte, sayayam nivatite ya pehae.. 


11. Adu mahanam va samanam va, gamapimdolagam ca 
atihim va. 

Sovagam musiyaram va, kukkuram vavi viham thiyam 
purato.. 


12.  Vitticchedarn vajjamto, tesappattiyam pariharamto, 
‘Marndam parakkame bhagavam, ahimsamano ghasa- 
mesittha.. 


(Tribhih kulakam) 


10- While on his way for alms,if Bhagavan Mahavira saw 

12. a group of birds like crows sitting,together, or a 
dog, or a cat, or a Brahmana or a Syvamana, or a 
beggar or a guest, or a grave-digger (candala), suf- 
fering from hunger or thirst, and trying to satisfy 
them by food or drink, he would not disturb them, 
bearing in mind the fact that they are not to be dep- 
rived of their bread and that they need not sustain 
any fear from him. He would walk very slowly and 
‘softly in search of alms without causing any hind- 
rance or apprehension to anyone. 


q3. aft get a gee at, drafes | cegsrara | 
ay wee Tam at, we fas wean afar) 


13. Avi suiyam va sukkam va, siyapimdarn puranakum- 
. masam. 

Adu bakkasam pulagam va, laddhe pimde aladdhae 
davie.. 
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13. 


AYARO 


Bhagavan Mah4vira would not care whether or not his 
meal included cooked savoury vegetables, whether he 
got cold rice, or stale bean-soup; whether his meals 
consisted of vapid stuff like powdered gram or only 
grams; whether or not he got any food at ali. In all 
such situations, he would maintain total equipoise. 


qv. afe af & wera, areas’ aHaHT ATT | 
veene fafa oa, Seat aferafeot 


14, 


14, 


Avi jhati se mahavire, asanatthe akukkue jhanam. 
Uddhamahe tiriyam ca, pehamane sam&ahimapadinne. . 


Completely calm and poised, the Bhagavan would 
meditate, squatting in cock-posture or any other pos- 
ture. He would meditate on various objects of the 
upper, lower, and the lateral worlds. He had his 
mind's eye firmly fixed on self-absorption. He was 
completely free from the desire of pleasure. (He 
would, therefore, never let his evenness of mind 
dwindle). He was completely free from reserva- 
tions. 


qX. WHATS faratdt, aeergsaheer = arfa 


15. 


15. 


esae fa qaHTATT, OT TATa ae fy Hear 1 


Akas&ai vigayagehi, saddartivesu(a)mucchie jhati. 
Chaumatthe vi parakkamamane, no pamaAyarh sairh pi 
kuvvittha. . 


Becalming ali his passions (such as, anger, conceit, 
deceit and avarice), abandoning all kinds of attach- 
ments, and lulling ail kinds of infatuation with (sen- 
suous) sound or form, Bhagavan Mahavira would 
meditate. Always exerting himself in self-discipline, 
despite the veils of karma(such as knowledge-ob- 
scuring karma), he never slackened for a moment. 


9. cats | afTTER, aaa Tate 


16. 


afafreqs = oaareca, araad wre afaendt 


Sayameva abhisamagamma, ayatajogamayasohie. 
Abhinivvude amiille, Aavakaham bhagavam samiasi., 
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16. Achieving, through complete self-purification, dis- 
cipline of mind, body and speech, Bhagavan Mahavira 
became absolutely calm and poised. He practised 
(austerities) with simplicity of heart. Through the 
entire period of his s@dkand@ jhe remained equipoised 
and tranquil. 


qy.ce fag ayrect, atectr WEATT | 
arafevazoy aro, arerat aefaar i 
— fe afr | 


17. Esa vihi anukkamto, m@hanena maimaya. 
Apadinnena virena, kasavena mahesina. . 


-~—- Tti bemi. 


i7. Bhagavan Mahavira, the wise, Mahana (Brahmana, 
Non-violent) Great Seer, born in the clan of Kagyapa, 
followed without any reservation the aforementioned 
code of conduct. 


— I say so. 
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WORD-INDEX 
(Glossary) 


Abbhdikkhejja (Skt. Abhya- 
khyGyet), malign, slander or 
accept falsehood as truth 31 
Abhinigijjha, grasp 171, res- 
train ix 

Abhinirvrtta, stage of develop- 
ment of limbs 278 

Abhinivatejja, should get rid 
of 178 

Abhisamannagaya, thoroughly 
knows 150 


Abhisambhiita, stage of deve- 
lopment of the embryo 278 


Abhisamjdta, stage of deve- 
lopment of foetus and mus- 
cles 278 


Abhayadana, non-intimidation 
30 


Abohie, desprivement of en- 
lightenment 20 

Acamla, eating only a single 
item of food 370 

AcéGra, ethics, spiritual conduct 

Acdérdnga, the treatise on 
Jaina spiritual conduct 1 

Acdrya, teacher 9 

Accei, circumvents 140 

Acitta, inanimate 36 

Adana, clothes 290 

Adénde, with self-disciplined 
life 115 

Adatta, taking away things of 
others including their life 315 

Adattdddna, appropriating 
that which is not given 37 


Adattahdro, thieves 107 

Adhimutti, faith xiii 

A dinnddana, unauthorized 
appropriation xv 

Adinnadando, from theft xvi 

Adissamdne, one should keep 
away from {55 

Aduva, athavda, or 191 

Agamissam, future 169 

Aghai, preach 189 

Agrantha, absolutely unfet- 
tered by worldly snares 331 

Aham, downwards 51 

Ahara-heu, purpose of monk’s 
nourishment 332 

Ahdsaccam, the real truth 190 

Ahattu, implanted 113 

Ahimsa, non-violence iv 

Ahovihdra, the practice of self- 
discipline, (asceticism) 89 

Ajivikas, a school of the sra- 


mana ascetics led by Gosa- 
laka 38 


Ajjaviya, uprightness xiii 
Ajjhattha, spiritual world 166 
Ajjhattham, the inner self 71 
Ajjhovavannd, licentious 80 
Aja, instruction 229 
Akamma, pure 154, medita- 
tion, 96 
Akara, a mine-like abode 356 
Akasayi, free from passions 
XXH1 
Akkutthe, call names 284 
Akriydyada, non-actionism 389 


418 


Akukkue, free from distrac- 
tions XXtil 

Alinagutto, subjugating the 
senses and disciplining the 
mind, speech and body 170 

Amgula, twenty-fourth part of 
a cubit 404 

Andcaraniva, forbidden 324 

Anagara, monk 17 

Anaikamkhi, devoted to the 
Teachings 196 : 

Anannadamsi, one who looks 
inwardly at the self 141 

Anannam, unique 164 

Anannardme, revels in the self 
141 

Andsddae, does not cause 
obstruction to others 306 

AnaSana, undertaking fast 
unto death 341 

Andsatti, non-attachment 100, 
117 

Andsdya, eschewing taste 353 

Andasrava, not the cause of 
the influx of karma 187 

Anativatiiya, non-transgres- 
sion xili 

Anattapanndaam, Jacking in 
Spiritual insight 270 
Anatthde, unmotivated 211 

Anegacitta, manifold desires 
of man 163 

Aniccayam, morta] 58 

Anidana, free from bonds of 
attachment and aversion 321 

Aniyattagami, life-long asce- 
tics 203 

Afiji, simple and __ straight- 
forward in behaviour 151 

Anndna, ignorance 16 

Annesim, pursue 234 


Antarmuharta, less than 48 
minutes 242 

Anudharma, way of life in 
harmony with sddhand 382 

Anudisdé, intermediate direc- 
tian 4 

Anugdmiyam, favourable xiii 

Anupurvi, achieved in serial 
order of development 368 

Anupirvi vimoksa, fast unto 
death 367 

Anusilana, practice 261 

Anusoyamti, continuously go 
on thinking 

Anuvii, contemplate and visu- 
alise 37 

Apadinne, without guile xxii 

Apaliyamdne, remaining un- 
attached 282 

Aparakrama, fast undertaken 
with weak body 368 

Aparigraha, non-possession of 
property xv 

Aparihina, perfect 93 

Aparinnde, person who cannot 
give up (amassing of wealth) 
130 

Apasmara, epilepsy 272 

Appamdada, (Skt. Apramdda), 
constant vigilance; living in 
the present 87, 142 

Appamattehim, vigilant 42 

Appanam, soul (overwhelmed 
by passions) 197 


Apramatta muni, vigilant but 
not completely free from 
passions 242 

Arati, ennui 94 

Arambha, hitting, cutting and 
killing 159 

Arambha, all activities 369 


Arhamta, the Revered One 
xiii 

Arie, noble 118 

Arhat, Venerable One 183 

Ariyavayanam, Doctrine of the 
Noble Ones 194 

Arya-satya, noble truth xx 

Asddhu, non-ascetic 317 

Asam, lust 112 

Asamanunna, heretics 313 

Asamdina, land which does 
not get flooded with water 
295 

Asammdyara, improper con- 
duct 315 

Asava, hardship xviii 

Asdsayam, not eternal 58 

Asrama, a hermitage 356 

Assdyam, suffering or pain 63 

Atavam, established in dtman 
Xiil 

Atman, knower x 

Atmavdda, doctrine of objec- 
tive reality of soul 9 

Atta, affiicted 189 

Attatuld, equality of beings 
with the self 71 

Atthde, with a motive 211 

‘Atthita, existence 41 

Aukdiya, water-being 30 

Aure, tormented 152 

Avama-celika, scantily-clad 
337 

Avamaudarya, attenuation 283 

Avamti kedvamti, in this world 
215 

Avasdda, dejection 270 

Avasakejjd, should abstain 
from 120 

Avattasoe, whirlpool 151 

Avidyd, absence of right per- 
ception 217 


419 


Avilae, relinquish the relations 
201 

Avimane, blissful 202 

Aviyatta, immature ascetic 237 

Avratas, infringement of the 
six vows 134 

Avydghdta, fast undertaken in 
the normal course 368 

Avyaghata-marana, fasting 
unto death 367 

Ayagutte, self-secured 153 

Ayamijjam, path of Truth 
108 

Ayariya, preceptor 248 

Ayatacakkhi, with wide open 
eyes 123 

Ayavadi, believer in soul xii 

Ayavam, in possession of the 
self 150 

Bambhaceramsi, 
204 

Bajjhao, others 230 

Buddha-bodhita, enlightened 
by the Tirthamkara 331 

Bala-marana, suicide commit- 
ted due to irrational impul- 
ses 341 

Bhattaparinnd abandonment 
of food 346 

Bhavana, contemplation 352 

Bhairava, formidable 357 

Bhdva-sarnlekhand, method of 
curtailment of passions 369 

Brahma, the Supreme Reality 
i 

Bhiita, existing xii 

Bambhavam, established in 
Brahman xiii 

Bhagavamta, lord xiii 

Brahmacarya, celebacy Xv 

Bambhavam, in possession of 


continence 
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the Supreme Reality 150 

Biiyam, activity 164 

Bhoga, sensuality 110 

Bhogi, self-indulgent 110 

Bala, immature sddhaka 131 

Chanapaena, affairs of vio- 
lence 143 

Chee, wise 214 

Caritra-moha-karma, the kar- 
ma which pollutes right con- 
duct through delusion 221 

Chana, violence and other 
evils 155, 232 

Cavanam, death 164 

Cittham, preoccupy, intensely 
painful genera 191 
Cakkhupannana, ocular per- 
ception xxi 

Caydvacaiyam, metabolism 
(building up of new cells and 
decaying of old ones) 58 


Chamdovaniyd, self-indulgent 
80 

Cauppayam, quadrupeds (ani- 
mals) 106 

Citthai, sticks to it 108 

Chamdam, servility 112. 

Candala, a grave-digger 413 

Dajjhai, meets with incinera- 
tion 168 

Dama, curbing of passions 104 

Damda, the man of - violence, 
panel instrument xiv 

Dharma, righteousness 226 

Dhammavam, in possession of 
piety, 120 established in 
dhamme xiii 

Dharmavit, one who is conver- 
sant with the nature of Rea- 
lity 151 

Dhitim, steadfastness 162 

Dhune, shake to its root 236 


Dhuta, austerities which wash 
away passions xi, separation 
by shaking off 277 

Dhuvacarina, progressing to- 
wards salvation 105 

Dhydna, meditation xxii 

Ditthi, view, xiii, Xvii 

Dittham, perceived 185 

Ditthapahe, one who has per- 
ceived the path to salvation 
136, 161 

Diva, island 295 

Dosa, hatred xvii 

Dhuyam, advanced asceticism 
267 

Dravya-samlekhand, method of 
curtailment of food 369 

Dronamukha, a capital of four 
hundred villages 356 

Dubbhir, unsavoury 288 | 

Dukkham, suffering xiii, igno- 
rance 150 

Dukkha-Ssayyd, living in gloom 
252 

Puna bipeds (servants) 
10 


Duppadivahanam, cannot be 
prolonged 122 

Duranucara, an uphill task 
203 


Duratikammd, difficult to tran- 
scend 122 


Duskrta, unrighteousness 317 

Dvesa, aversion 293 

Egallavihdra, asceticism in 
solitariness 237 

Egatta, solitariness, 352 

Egas@de, clad in only one 
clothing 344, 384 

Ejassa, of air-being 71 

Eydnupassi, one who observes 
the realitiés happening in the 


present only 170 

Gabbha, womb, xvii 

Gacchamti, wish, 275 

Gamana Yoga, the activity 
involving walking 245 

Gamtha, bondage, xii 

Ganda, goitre 272 

Gati, steadiness of knowledge 
and perception, steadfastness 
of conduct and competence 
through the learning of 
scriptures 255 

Ghdnapanndna, olfactory per- 
ception xxi 

Gihacdino vi gihavasa,- a hypo- 
critical ascetic 51 

Gijjhe, hanker, 102 

Gildna, ailing monk, 346 

Gilasinim, morbid appetite 
from over-digestion 272 

Goraya, conceit 278 

GoyGvadi, believer in the 
dogma of casteism 162 

Guna, the five types of sensual 
qualities (colour, sound, 
odour, taste, touch) 52 

Gunasthéna, a stage of spiri- 
tual development 241 

Gunatthite; engrossed in sen- 
sual pleasures xiv, 86 

Guru, colossal 211 

Hammai, meets with decapita- 
tion 108 


Himsa (qua-Arambha), violent 
action xv 

Hiri, rigours of an embara- 
ssing nature, like nudity 285 

Hiyam, good xiii 

Imgini-marana, fast unto death 
called itvarika 356 

Irya, manner of moving 239 


aot 


Itvarika, religious fast unto 
death 357 

Jagara, the wide-awake 149 

Jamma, birth xvii 

Jarayu, membrane enveloping 
the younger one at the time 
of birth 62 

Jatehim, self-composure 43 — 

Jati, birth 54 

Jayamane, to be diligent by 
remaining vigilant through 
concentration on studies and 
meditation while awake 229 

Jadydmayde, limited diet 168 

Jhamjhde, vicissitudes 173 

Jhimiyam, pata\ysis 272 

Jhosamdne, follows, 287 

Jhoseti, causes them to wither 
away 162 

Jhgsita (ksapitah), dissolved 
254 


_ Jijiadsd, quest i 


Jiva, living xii 

Jivatta, animation 21 

Jiiadna, knowledge xxi 

Jujjhahi, battle 230 

Junndim, decayed 198 

Jirati, gets emaciated 122 

Kaddsanam, straw-mats 119 

Kalala, embryo 278 

Kalydna, virtue 317 

Kama, desire 122, lust 211 

Kdmakami, sensualist 122 

Kamma-samarambha, — indul- 
ging in activities of mind, 
speech and body 11 : 

Kammovasamti, subsidence of 
karma 136 

Kaniyam, one-eyedness 272 

Karma-samnydsa, renunciation 
of action ii 


422 


Karmavdda, doctrine of rea- 
ping the fruits of one’s 
actions xii, 9 

Karma-yoga, disciplined  per- 
formance of action ii 

Karvatam, a village at the foot 
of a mountain 356 

Katthadim, wood 198 

Kayaklesa, enduring physical 
hardships 345 

Kdyotsarga, relaxation and 
renunciation of bodily acti- 
vities 244 

Keyanam, sieve, 163 

Ko’ham, who am I ? 9 

Khana, moment xix 

Kheda a village or town two 
miles long 356 

Khemam, wholesome Xiii 

Kheyanne, one who knows the 
essence of things 153 

Khudda, trivial 168 

Khujjatam, hunch-backedness 
103 

Khujjiyam, hunch-backedness 
272 

Kilesa, tormentation °74 

Kinhe, black 264 

Kivana, crippled pauper 99 

Kodha, leprosy 272 

Kriydvadda, doctrine that actions 
are the cause of bondage of 
soul 10, xii, actionism 389 

Kujjhe, feel piqued 103 

Kumtattam, lameness 103 

Kundalini, vitality 30 

Kuniyam, defect in hands 272 

Kusala, person endowed with 
knowledge 144 


Laghava, attenuation 292 
Laghaviya, lightness xiii 


Lahubhiiyagami, moves un- 
impeded like a breeze 165 

Latthim, stick 404 

LeSyd, train of thoughts 349 

Logasannam, mammonism 137 

Logasaro, essence of the 
world 209 

Logavijao, subjugation of the 
world of passions 83 

Loka, world of non-ascetic 
actions I1, universe 123 

Lokavdda, doctrine of real 
existence of the world, xii, 9 

Loyasamjoyam, worldly bond- 
ages 140 

Liuham, coarse 236 

L: mpitta, stealing 90 

Madamba, an isolated village 
356 

Maddaviya, modesty xiii 

Madhyastha, maintaining 
equanimity in favourable 
and unfavourable circums- 
tances 371 

Mahavihi, great path 30 

Mahd@vratay, great vows xiv 

Mahumehanim, diabetes, 272 
ted 120 

Majjhaitha, unbiased attitude 
253 

Mahana, Bradhmana, non-vio- 
lent 401 

Mamadiya, acquisitiveness 136 

Mamda, foolish person 95 

Madnanu, reverence 13 honour 
32 

Mara, death xii, 212, 

Maiti, instinct 136 

M4n4vadi, believer in egotism 
102 


Marga, path, xvi 

Mayam, deliberated upon, 185 

Mehavi, a sage 26 

Moha, delusion xii, xvii 

Moksa-marga, path of eman- 
cipation xvi 

Mona, knowledge (hence the 
word ‘muni’) 116 

Moyana, liberation 32 

Miadhabhdavam, senility 88 

Mudra, posture, 244 

Muhirta, 48 minutes, 62 

Milatthdna, (Samsara), i.e., 
cycles of birth and death; 
mundane existence of the 
soul 85 

Munda, completely shorn of 
hair on the head, (figurative- 
ly, shorn of all evils) 283 

Muni, ascetic iv 

Musavaydo, from false speech 
XVI 

Mutti, faith xiii, xvii 

Muyacca, one completely indi- 
fferent to bodily adornments 
195 

Miyam, dumbness 272 

Nde, leader, 140 

Nai, kith and kin 98 

Nairyatrika, capable of lead- 
ing to liberation 289 

Naliyam (ndlika), a cudgel 
404 

Nanavam, established in know- 
ledge xiii, 150 

Nani, a sage 168 

Naraga-tirikkha, hell-animal 
Kul 

Nigarma, a city, 336 

Nihe, vitiate 184 

Nikkammadamsi, one who has 
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attained self-realization, 
salvation, ommiscience or 
non-action 161, 206 

Nikkhive, forsake 184 

Nippilae, mortify the flesh 201 

Niraya, hell xii 

Nirgrantha Order, the Order 
of the Unfettered ones or 
the Jaina Order 73 

Nirjard, shedding the karma 
371 

Nirodha, release from suffering 
XX 

Nirivana, discourse 269 

Niryukti, the earliest commen- 
tary 

Nisanne, has no regard for 
164 

Nissesam, complete Xiil 

Nivesana, persuation xiii 

Nivijjati, gets fed up 115 

Nivyana liberation xiii, state 
of spiritual peace xviii 

Nivvattana, dispelling 94 

Nivveyana. detachment 226 

Nivvinda, give a cold shoulder 
to 164 

Niyama, self-control 104 
Omoyariyam, light diet, 244 
Ovavdie, reincarnating 4 
Ovavaiyd, born spontaneously 
6) 

Padiggaham, bowls 119 

Padighadya, prevention 32 

Padimoyae, disentangles 126 

Paduppannd, of the present 
183 

Pagabbhai, becomes shame- 
less 276 

Pagadam, has committed 162 

Pagamthe, abuse 284 
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Pdinam, in front 51. 

Palichindiya, extirpate 206 

Paliucchanne, corrupted by 
the karma particles 216 
Paliyantkara, one who has 
removed the veils 174 
Pamokkha, deliverance from, 
freedom xviil 

Pamatte, careless xiv 

Pana, breathing xii 
Pandivdydo, from killing xvi 

Pandita-marana, suicide 
committed by conscious 
judgement 341 

Pdnipatra, one using his 
palms as utensils 392 

Pannuna, perception, insight 
xxi, intellect 80, 234 

Pannavamte, enjoin xiii 
Pantam, tasteless 236 

Papa, vice 317 

Para, person having extra- 
sensory or transcendental 
knowledge 6 

Paragdmino, those who trans- 
cend 96 


Pea 


Parairandsdatayan, not causing 
harm to others 306 


Paramabodha, knowledge of 
the Supreme Reality 156 

Paramacakkhi, Argus-eyed 
one 223 

Paramappa, the supreme soul 
263 

Pariccaya, renunciation 133 
abandonment 280 

Pariggaha, acquisitiveness 104 

Padighdya, prevention 13 

Parihdyaménehim, premature 
degeneration 87 


Parijdniyavva, comprehend and 
forswear 11 ‘ 
Parikkha, critique 187 
Parinivvadna, freedom from 
fear and  saffering xviii 
feeling of happiness 63 
Parinnd, comprehension and 
renunciation 1, 136, 196 
Paripaccamdne, writhing in 
unsatiated sexual desires 216 
Parisrava, cause of the efflux 
of karmas 117 
Parivaejjd, reprimand 89 
Parivandana, praise 32 
Parivrdjakas, one of the 
schools of ascetics who used 
to move about 321, ascetics 
belonging to heretical sects 
37 
Pariyattana, means of tran- 
saction, 86 
Pdsaga, a seer 108,121,145,185 
Pdsaha (Skt. PaSsyata), inde- 
pendent perception or con- 
ception, 249, realize 205 
Pasati, knowing directly 


through perception or intui- 
tion xxi, perceives 27, 212 


Pattana, alarger town 336 

Pavaduyd, philosophers 194 

Pdvagam, conducive to sinful- 
ness 391 

P&vdiyd, wise preceptors 196 

Pavajja, initiation into ascetic 
life 330 


Pavilae, subdue mind and 
senses 201 


Pavvahie, feels distress 16; 
vanquished 113 


Pavuccai, deserves 51 
Pecca, supra-mundane power 
99 


Pehdée, having looked at xxiv 
Pejja, lust xvii 

Pharusiyam, pain 151 

Phadsdim, various kinds of 
miseries and malodies 199 

Phdsapannana, tactile percep- 
tion xxi 

Phusiamiva, as a mere dew- 
drop 212 

Pidhasappim, crippledness 272 

Potaja, a being born com- 
plete as a young one with- 
out an enveloping membrane 
61 

Prabuddha, enlightened 249 

Prajfid, penetrating wisdom 
XVii 

Prajfiapanad, prophetic injunc- 
tions Viii 

Prdnatipdta, sin of violence 18 
Pratisamdhi, rebirth xix 
Pratyabhijiid, a logical conclu- 
sion based on the recogni- 
tion of the past object with 
the present one 9 

Pratyak hydndvarana-kasdaya, a 
type of passion 134 
Pratyekabuddha, suddenly 
enlightened by an impulse 
331 

Pratyutpanna, instantaneously 
capable of checking the in- 
flux of Karma-particles 289 
Prdyopagamana, fasting unto 
death 364 

Pudhavikdiya, earth-beings 16 
Pudho, diverse 199, 220 
Punna, the haves 142 
Purakkaéra, dominant idea 
xiii 
Pirvas, the earlier sacred 
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books 249 

Rddhi, grandeur 277 

Raga, attachment 293 

RajadhGni, a capital 356 

Rasa, delicacies 277 

Rasapanndna, gustatory per- 
ception xxi, 93 

Rayamsi, suffering from 
Tuberculosis 272 

Riva, sensual objects and 
body 221, 232 

Ravasamdhi, meeting point of 
matter and spirit xix 

Sabalattam, 
103 

Sacca, truth xv, 172, 252 

Sacitta, animate 36 

Sadda, sound 153 

Saddhi, one who reposes faith 
in someone or something 176 

Sadhaka, an aspirant exerting 
himself in asceticism 7 

Sddhand, the path prescribed 
for self-realization iii, 7 

Sadharmika, one belonging to 
the same faith 314 

Sadhu, ascetic 317 

Sagadabbhi, smash his own 
(karmas) 174 

Sdgariyam, sex 214 

Sahana@ (Skt. Sadhana) prac- 
tice 14 

Sahapama@enam, owing to his 
infatuation 103 

Sailesi stage, whose mind is 
rendered as calm and immo- 
bile as a mountain 241 

Samddhi, meditation xvii, 
absolute equipoise 214 

Samddhi-marana, death sub- 
lime 355 


variegatedness 
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Samanndgaya, illumined with 
truth 80 

Samanujdn:jjd, approve 49 
Samanunna, one whose anujfid 
(qualification) is proper 253 


Samappana, dedication of the 


aim 28 
Samatta, equality 102 
Samattadamsi, practising 


equanimity 139, 157 
Sdmattam, leprosy 103 
Samatva, equanimity (equa- 

lity) ii 
Samaya, time-point 241 
Sdmbhogika, one with whom 

the exchange of things is 

permissible 314 
Sathbodha, admonition 79 
Samdeha, equivocation 214 
Samdhi, juncture of birth and 

death xix 
Samdhi (granthi), a knot, a 

complicated problem 254 
Samadhi, nature 166 
Samdina, land flooded with 

water at the tide 295 
Samgha, the religious order 

322 
Samghadadamsino, wide-awak 

207 
Samiyéa-pariydye, one who has 

perfectly comprehended the 

truth 220 


Samjamdcarana, practice of 
self-discipline 163 


Samjatehim, self-disciplined 42 
Samia, intuitive knowledge 4 
Samjoga, connection xx 
Samjogatthi, desirous of sen- 
. sual pleasures 86 
Samlehana, conscious prepara- 
tion for death 355 


Sammdacaritta, right ascetic 
discipline 201 

Sammam, samyak, 234 

Sammandne, right knowledge 
187 

Sammatava, fight austerities 
195 

Sammayvde, the true doctrine 
183 

Sammucchima, beings born by 
coagulation 61 

Samsara, world of recurrent 
transmigration 6, pheno- 
menon of birth and death 
214 

Samseyayad, beings born out of 
sweat 61 

Samsuddha, pure 289 

Samthavo, contact 190 

Sdmti, peace xiii 

Samudaya, cause of suffering 
XX 

Samvara, stoppage of the in- 
flux of karma particles 14, 15 
Samyag-caritra, right conduct 
XVi 

Samyag-darSana, right view 
XV1 

Samyag-jhana, right know- 
ledge xvi 

Sanna, notion xiii 

SannihdGna (Skt. Sannidhdana), 
storing or hoarding of food 
articles 333 

Sannivesa, a settlement of 
huts 356 

Saparakrama, fast undertaken 
when the body is strong 368 

Sapehde, having comprehen- 
ded xxiv 

Sdrae, wise 202 

Sarvajfiatd, omniscience xx 


Sarvesand, all rules of begging 
food and eating 287 


Satipatthana, mindfulness 
XXIV 

Satta, sentient creature xii 

Sattha, weapon of violence 
xiv, 1 

Sauca, freedom from avarice 
305 

Sdyam, pleasing, 194 

Sayayam, perpetually 152 

Sejjd, seats and _ retreats 
395 

Siddhas, the perfect ones 357 

Sila, right conduct xxi 

Sila-sampreksd, the practice 
of the ethical code 230 
Silivayam, elephantiasis 272 
Siosanijjam, shifting sands of 
life 147 

Siya (Skt. Srita), taking gui- 
dance 250 

So’ham, 1 am He 

Sovahiesu, for those who are 
acquisitive 184 

Soyaviya, purity, xiii, freedom 
from avarice 305 

Sramana, monk 38 

Sthandila, ground bereft of 
green grass and living beings 
like insects etc 374 

Styanarddhi, deep  slumber- 
producing karma 25 

Suakkhde (Skt. Suakhydtah), 
well-propounded 289 

Subbhim, flavoury 288 

Suham, blissful xiii 

Suhasdyd, relishing pleasures 
ix, 105 

Sukha, ease and comfort 
271 

Sukrta, righteousness 317 


_ Tasakdiya, 


Sotapanndna, auditory percep- 
tion xxi, 93 vat 

Siniam, swelling 272 

Sutta, the torpid 149 

Sitra, canonical text 242 

Suvasu muni, who commands 
the wealth of self-discipline 
140 

Svayam-sambuddha, self-enligh- 
tened 331 

Suyam, heard 185 

Tahdgayad, the Tathdgatas, 
(the aspirants. who strive for 
the attainment of the state 
of perfect equanimity) 169 
Taijas Sarira, the electrical 
body 219 

Tamhd, therefore 164 

Tana, protection 89 

mobile living 
beings 64 

Tava, austerity 104 

Teukdiya, fire-beings 41 

Tigicchd, remedy of maladies 
130, 275 

Tippati, sheds tears 122 

Tiriyam, sideways 51 

Tiriyam bhitti, slanting wall, 
prakara 384 

Tirthankaras, the enlightened 
ones 140 

Titikkhda, forbearance 304 

Tivijja, a person knowing 
three sciences 157 

Trdtaka, concentrating on a 
point with delated and un- 
blinking eyes 124 

Tuccha; the have-nots 142 

Ubbhiya, beings-born by 
sprouting from the earth 61 

Ucedlaiyam, devoted to the 
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Supreme Reality 171 
Udarim, dropsy 272 
Uddavaitta, killing 90 
Uddeso, guidance 108 
Uddham, upwards 51 
Ugeahum, room 119 
Ukkase, keep aloof from 375 
Urada, a kind of pulse 404 
Unnayamdne, being praised 

238 
Urdhvasthana, adopting pos- 

ture in which legs are kept 

upwards and head down- 

wards 244 
Uttaravade, golden principle 

286 
Uttasaitid, torturing 90 
Utthdna, exertion, vigorous 

preparation for something 

355 
Uvagarana, clothes 289 
Uvahana, excellence of czighte- 

ousness 379 
Uvarayasattha, a true abstai- 

ner from violence 174 
Uvasagga, hardships 402 
Uvasama, calmness xiii, paci- 

fication 305 
Uvavayam, birth 164 
Uvehamano, indifferent to 153 
Vadabhattam, dwarfishness 103 
Vamkdanikeya, tabernacle of 

deceit 190 
Vamta, disgorging 137, 174 
Vanassaikdiya, beings of vege- 

table-body 53 
Vamkasamdyare, a hypocrite 

52 
Varna, fame, form 233 
Vasumam, rich in enlighten- 

ment 80 


Vaukdiya, beings of air-body 
73 

Vavahdara, conduct 137 

Vaya, gati 135 

Vedanadbodha, experience of 
pain 21 

Vedaniya karma, the karma 
which brings pain in its wake 
221 

Vehdnasa, committing suicide 
by hanging 341 

Veramanam, desisting xvi 
Verovarac, above enmity 152 
Vevaim, trembling 272 
Veydvaccapakappa, rules for 
service 347 

Veyavam, established in Vedas 
xuii, in possession of scrip- 
tures 150 

Viamtikdarae, total annihilation 
of karma 349 

Vidhittakappa, well-versed in 
dhamma and firm in austeri- 
ties Xi, observing the dhuta 
code of conduct 170 

Viditta, comprehending 137 
Vigatagehi, devoid of greed 
XXiil 

Vigiticai, forswears 176 
Viginca, abandon 113 
Vihayomarana, deliberately 
ending one’s life by hanging 
368 

Vikrti-paritydga, abandon- 
ment of rich food 370 
Vilumpittd, pillaging 90 
Vimoha, liberation xii 
Vimokkho, emancipation 311 

Vinayam, ethical code 79 
Vinndyam, thoroughly under- 
stood 185 


Viparindmadhammayam, under- 
going various transforma- 
tions 58 

Vippardmusanti, kill 211 

Vippariydsuvei, becomes a vic- 
tim of paradoxes 107 

Vippasdyae, gratify 167 

Virati, abstinence xiii, cessa- 
tion from desires 305 

Virehim, fortitude 42 

Virya, energy xvii 

Visanna, embogged in sensual 
pleasures 302 

Vitardga muni, one who is 
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completely free from pass- 
ions or attachment and aver- 
sion 241 
Vitarka, killer of beings 302 
Vivega, forswearing 26, rid- 
dance 241 
Vivittajivi, leading a life of 
recluse 162 
Vivittovagarana, vast number 
of utensils 86 
Vosire, abandon 376 
Vrata, Vow xvi 
Vydghdta-yukta, fast under- 
taken suddenly on account 
of some incident 368 


SUBJECT INDEX 


Abandonment 
of relatives 277-279 
of karma 280 
of clothes 289, 343, 350, 359 
of attenuation of the body 
292 
of conceit 298 
of possessiveness 331 
of body 340 
of food 346, 369 
Acdra 
Meaning of i 
Five kinds of i 
and knowledge i 
of the unattached one 137 
Acquisitiveness 223 
Renunication of 133 


Action 
Motives of 12-13 
Mahavira on 15 
Freedom from 96, 161, 206 
Air-beings 
Animation and experience of 
pain 76 
forswearing of violence to 
78 


Asrava (Influx of Karma parti- 
cles) 

Meaning of xviii 

Cause of 10 

Consequence of 12 

explained 188-189 


Asceticism xi 
Right 195, 201 
Two primary conditions for 
201 . 
in solitariness by an imma- 
ture ascetic 237 
Initiation into 330 ff 


Ascetics 
Hypocritical 5! 
Admonition to 79 
Behaviour of 138 
Richly-disciplined and poor- 
ly disciplined 139 
Manner of moving of 240 


Attachment ix, 85-86 
to carnal pleasures 101 
to possessions 104-105 
Result of 107 
Attachment and aversion 
Renunciation of iv 
Aydro 
its antiquity vii 
Bhagavan Mahavira 
The Rambles of 381 
Seats and retreats of 395 
Endurance of Hardships 402 
‘ Abandonment of Medication 
by 409 
Dietary routine of 411 


Bondage ix, 103-104 
Libration from 149 
And Riddance 241 


and intensity of passions 
241-242 
Brahmacarya 
Three interpretations of 224 
Practice of 243-247 
Common Man and Seer 121 
Contemplation of being un- 
protected 89-93, iii 
Death 310 
Conscious preparation for 
355, 368 
Fast unto 356, 364, 367 
Voluntary 373, 376 
Three types of voluntary 367 
Dedication 28 
Desire 113, 211-212 
for women 113 
Manifold 163 
for fame 233 
Two kinds of 377 


Detachment 

From Sensual Pleasures 226 
Dhuta 

of self-discipline 294 

of humbleness 296 

of forbearance 304 

of sermons 305 

of freedom from passions 

47 

Direct knowledge 

‘Means of gaining 42-43 
Dispassionate thinking 284-285 
Dispelling ennui 94-96 
Earth-beings 16 

Experience of Pain 21 

Logic for 24-25 

Forswearing of violence to 

26 
Emancipation IX 

Path of xvi-xvii 
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meaning of xvili 
Equality i, 102 
of being with the self 71 
Equanimity ii, iv, 115, 167 
Essentially connected concepts 
xUi-Xiil 
Faith 250 
Fire-body 41 
Violence to 43, 334-335 
Experience of Pain 47 
Forswearing of violence of 
48 
Food 
Points for a monk about 
119-120 
Purpose of 332 
Begging of 347 


Forbidden 

Avoiding 324-329 
Friendship ix j 
Great Vows xiv-xv 

Connected together 134 
Guidance 259 
Heretics 

Avoiding 313-315 

Views of 316-318 
Improper Conduct 315 
Inner World and External 
World 

Knowledge of 71 

Three interpretations of 72 
Knowledge 269 

of the Supreme Reality 156 
Love for life 105 
Mahavira 

Biography of vii-viii, xiv 

Moral teachings of vii 
Maladies 272 
Meditation xxii-xxiii, 96 

on the loka 123 
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Three methods of 124 


Meghakumdra 
remembering his past life 7 
Mobile beings 61 
Violence to 64 
Forswearing of violence of 69 
Mortification of the flesh vii 
Meaning of 203 
Mysticism x 
Non-attachment 
to food 117 
to desire 112 
Non-Violence viii, 322 
Basis for 10 
Monks’ vow of 50 
The true doctrine 183 
Critique of 187 
stated 192-194 
based on equality 255 
and treatment 275 


Omniscience 
No reference to xx 
Vaguely suggested 175 
Passions 
Riddance of 174 
and bondage 177-179 
Realisation of 199 
Path of Vigilance 218 
Perception (Panndna; xxi 
compared to prajiid xxi 
Knowledge and xxi 
Preaching Sermons 142-145 
Precertor 
Compared to lake 248 
Prophetic Injections (Panna- 
yand) xiii 
Remedy 130 
No use of 131-132 
Renunciation x-xi 
Renunciation in the Gita and 


the Ayaro iii 
Samdhi xix-xx 125, 166 
Self-dependence 171 
Self-discipline 164,171, 
Three stages of 201-202 
Place for 320 
Sensuality , 
Evils of 110 
Service 
Rules for 347, 361 
Solitariness 
Contemplation of 352 
and Separateness 197 
Soul 257 
The quest for i, vii 
in its Empirical and Trans- : 
sendental Aspects ix , 
Existence of 3 
Reincarnation of 4-5 
Supreme 163 , 
Steadiness in ascetic life 
Seven steps leading to 229- 
230 
Stoppage of Influx 10 
The Gitd on 14-15 
Taste 
Eschewing 353 
Ten kinds of munda 
(stripped off the evils) 283 
Ten powers 98-99 
The Gita and Karman ii 
The path of vitality (Kundalini) 
30 
Three sciences 158 
Torpid and the Wide-awake 
149 
True Monk 96-97 
Truth 261 


Unbiased attitude 253 


Vegetable-body 

Compared to human life 58 
Forswearing of violence 51 
Violence 

Use of 98-100 

Forswearing of 100 
Water-body 30 

Experience of pain by 34 
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Forswearing of violence to 
35, 39 
inanimate 36 
has no life 38 
Weapons 18-19, 37, 44, 54 
Not mightier than disarma- 
ment 171 
Wisdom 319 
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